DUTIES OF THE FOREST DWELLERS 


(I) There are three branches of Duty (Dharma)—sacrifice, study of 
the Vedas, alms-giving—that is the first. Austerity indeed is 
the second. A student of sacred knowledge (Brahmacarin) 
dwelling in the house of a teacher, settling himself permanently 
in the house of teacher is the third. 

All these (who attend to these duties) become possessors of meri¬ 
torious worlds.” ( CHU . 11.23) 


EXPLANATION 

The (following) three are the branches of the Dharma in all the stages 
of life, i.e. study, sacrifice (the rituals) and alms-giving. In the first stage 
the student of the sacred knowledge (Brahmacarin) resides with the teacher at 
his abode practising austerities, attaining good education and performing the 
Dharma (i.e. Duty). The house-holder’s life is the second stage. In the third 
stage as a forest-dweller even at the cost of his personal discomforts, 
pondering always in the heart and retiring to a place of seclusion, he should 
determine what is reality and what is false. All these three stages of life, 
e.g. Brahmacarya &c., are the meritorious abodes of happiness. They are 
given the name of ASrama (i.e. a sacred abode) because meritorious acts are 
performed in these stages. 


(l) sniwaT nsflsstaa \ swam qa i Fsa'Iot 

imralspt 11 " {CHU. 11.23) 




317 
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Having acquired knowledge and having determined (the reality of) 
God and Dharma in the Brahmacarya stage, having put to practice (what 
one has learnt) and (thus) developing one’s knowledge in domestic stage, 
and then retiring to a lonely place in the forest and there distinguishing 
right conduct from the unrighteous ones and the truth from the falsehood and 
finalising duties of a forester, one should renounce the world and become 
a Samnyasin. 

There is a difference of opinion as to when a man should enter into 
Samnyasa. Some maintain that “after duly finalising Brahmacarya pne 
should become a house-holder ; after going through the house-holder’s life 
he should become a forester; and thus a forester should become a 
Samnyasin.” According to the dictum “one should renounce the 
world on that very day when he feels disquiet about the world”, one 
may enter the life of a Samnyasin, (direct from) the house-holder’s stage 
without becoming first a forest-dweller. The third view is that one may 
become a Samnyasin (direct from) the stage of Brahmacarya, i.e. having duly 
finalised Brahmacarya stage one can enter the the stage of a Saninyasin 
direct without going through the house-holder’s and the forester’s stages. 
An option is ordained regarding all ASramas except Brahmacarya. 

This indicates that the practice of Brahmacarya is unavoidable and 
essential (for all and one) because without Brahmacarya no other A§ramas 
are possible to practise. 

The Chandogya says : — 

(1) “He who stands firm in Brahman attains immortality.” 

(< CHU . II. 23) 

(2) “They desire to know Him by studying the Vedas ; one becomes 
a Muni (i.e. thinker) by knowing Him through (the practice 


(1) I” ( CHU. II. 23) 

(2) fafafaafca i a'tar aaaiaiatfa 

( Contd. ) 
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of) Brahmacarya and penance with devotion, sacrifice ard 
immortal (knowledge) ; with (an ardent) desire to know Him 
who is the Supreme Object of knowledge ; Samnyasins renounce 
the world. This is the characteristic of the ancient Brahmanas 
who are bereft of all doubts (Anucdnas) and are learned that 
they aspire for no offsprings. They (gladly) declare, “what 
shall we do (by begetting) children as our sole aim is to 
achieve God. Having renounced the desire for sons, material 
wealth and fame, they live on alms, i.e., become Samnyasins). 
For, the desire for (begetting) sons is (i.e. leads to) a desire 
for riches and the desire for riches is a desire for public fame. 
Both of them are desires after all.” (SB. XIV.1.2) 

EXPLANATION 

The fourth, i.e. Samnyasin, who stands firm in Brahman, attains 
immortality. Members of all stages of life, particularly those of the fourth 
stage (i.e, Sarhnyasa), desire to know the Supreme Lord, the absolute 
monarch of all creatures by studying, preaching and listening to the Vedic 
lore and by means of acting in accordance with the Vedic teaching. A man 
becomes a Muni (i.e. a thinker) by knowing that Lord, by practising 
Brahmacarya, undergoing austerities, performing righteous actions, devotion, 
intense love, the Yajna, the imperishable knowledge and performance of 
various ritualistic deeds. The Samnyasins renounce the world with (a keen) 
desire (to realise) God, the Most Covetable One (lit. worthy to be seen). 
The noblest Brahmanas, who know God, are free from all doubts, endowed 
with perfect knowledge, expellers of others’ doubts and learned and aspire 
to know God, but they have no desire for children and for the house-holder’s 
life. The particle ‘Ha.’ is here in the sense of clearness and ‘Sma\ i.e. 
‘Smayete , means full of delight. (That is to say) with delightfully shining faces 
they say “what should we do with children.” Here the word ‘what’ implies 
negation (i.e. we have nothing to do with offsprings). The sole object of our 
desire is the Most Beautiful Lord. In this way, renouncing the desire for 

(Contd. from page 318) 

fafwn 5?q?fsHt sq3if?3 > qag fit 

q ST^jon: SHtTFTT S5JT ft I fa 5T5TOT 

fat fffsquimtd Fit? i ^ 5 fit g£q<irT3T7q 
5it?qonqfirg Fgfqmiq fasuqq fttOft t uifiN gtcmi fit qr 
HI 5it?q«JTT—qqot qqrq nSci; !l" (SB. XIV ; 7.2) 
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begetting children, the desire and toil for securing material wealth, the desire 
for public reverence and fame and aversion from scandal, they live on alms 
(i.e. they become SamnySsins). Because a man who possesses the desire to 
beget children, has a desire for riches and he who has the desire for riches, 
surely has the desire for public honour. A person who runs after renown 
and fame has two other desires also. But a man who aspires for communion 
with the Lord and desires for final emancipation, is free from all these 
desires. No riches of the world can ever be equal to the riches of 
the bliss of communion with the Supreme Soul. One who is firm in God 
has no more likings for worldly honour. Being compassionate to mankind, 
he promotes happiness (in this world) by preaching truth. His chief aim 
is the universal benefit and the establishment of truth (in the world). 

The following are the Vedic (Sruti) words (cited) in the Satapatha :— 

(3) “Having performed a ‘Prajapatya Yajfia' (i.e. a sacrifice in 
honour of Prajapati— God) and dedicating all his possessions 
therein, a Brahmana should renounce the world.” 

The undermentioned is an extract from the Mundaka Upanisad :— 

(4) “Whatever world a man of purified nature makes clear in his 

mind, 

And whatever desires he desires for himself— 

That world he wins, those desires too. 

Therefore he who is desirous of welfare should revere the 

Knower of the Soul {Atman). 

(MUN. III.1.10). 


EXPLANATION 

A Samnyasin having performed a sacrifice in honour of Prajapati, 
and having fully comprehended in the heart, all this, burns his sacred 
thread and the lock of hair therein. He with his mind absorbed in deep 


(3) "5tT3TTq?aTfar&? fpat stator: it” 

This extract is not found in (Madhyandina or Kanvaidkha) 
of Satapatha. 

( 4 ) “a a ata aaat afamfa, qaaqi* hit? *iata t 

a a trlqr arc* *>mta a?m*r?aa egasa afaata: ti” 

[MUU. III.1.10) 
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thought, then renounces the world (i.e. becomes a SarhnySsin). Only the 
perfectly learned persons, free from all attachments and aversions and whose 
thoughts are always set upon the good of all mankind, are entitled to become 
a SamnySsin ; but not the men of shallow knowledge and learning. For these 
SamnySsins, the control of out-breathings and in-breathings is the Fire- 
sacrifice (Agnihotra). Keeping mind and senses away from blemishes (and 
sins) and the practice of righteousness and truth are also Fire-sacrifice. The 
performance of the Fire-sacrifice is essential for all the above-said three 
ASramas. The Fire-sacrifice of a SamnySsin is not the performance of that 
which is enjoined upon the men of other three stages, nor is it bereft of all 
activities (because the SamnySsins have to perform their own duties). 
Preaching of truth is the Brahma Yajna for a Samnysain ; communion with 
the Supreme Being, his Deva Yajna ; the reverence to the men of knowledge 
is his Pitr Yajna ; spreading knowledge among the ignorant, compassion 
and harmlessness to all creatures is his Bhuta Yajna ; wandering about for 
the good of mankind, pridelessness, honouring all men by giving them truth¬ 
ful precepts, his Aiithi Yajna. Thus the Five Great Sacrifices of the types 
described above consist in knowledge and the performance of righteousness 
(Dharma). The common duties of all members of all stages are the 
worship of Supreme Being who is one without a second and possessed of 
attributes, such as Almighty, &c., and the performance of the true Dharma. 
As a man of purified nature attains the world and also all those desires which 
he cherishes for himself in his mind (lit. inner sense), therefore, he who 
is desirous of welfare should always respect and honour the Samnyasin who 
knows the Self and the Supreme Lord. By their association and by 
honouring them alone can a man win the blissful worlds and all desires. 
None should show respect to the hypocrites who are false preachers and 
whose chief aim is their own selfish motive, because the show of reverence 
to them serves no purpose and it results in misery and afflictions. 



THE FIVE GREAT SACRIFICES 

(1) THE BRAHMA YAJNA 

Now we shall deal briefly with the method of performing daily, the 
five great duties. Of these (the first) is Brahma Yajna, which is to be 
performed by all. It consists in the study and teaching of the scriptures, 
the Vedas, &c., together with their auxiliary works, and the meditation and 
worship of God at the two twilights. Here the method of learning and 
teaching is identical with what we stated under the caption of “Reading and 
Teaching”.* The procedure of meditation and worship is to be followed as 
described in (my book entitled as) ‘The Panca-Maha-Yajna-Vidhana’.** 
Similarly the method of performing the Agnihotra is to be followed in 
accordance with the directions given in the same book. Now we cite below 
authorities on the Brahma Yajna and the Agnihotra (Fire Sacrifice) :— 

(1) “Serve Agni with the kindling-brand, wake the Guest with 
drops of clarified butter. In him pay offerings to God.” 

(YV. III.l) 


* It refers to Chapter III of (1st edition) published 

in 1932 V. E., one year earlier than the Rgvedadi Bhasya Bhnmika’s 
composition in 1933 V.E. 

** It refers to his book (1st edition) published in 

1931 V E. and not to its revised edition published in 1934, (in case we 
take the word 'Vidhana' in the sense of ‘Vidhi') as this revised edition of 
is post-dated. 

(l) “trfaatfm wraarmwi i 

atlfttW fast It” ( YV. III. 1) 

The third chapter of the Yajurveda deals with the Agnihotra which 
is obligatory on the house-holder during the whole of his life. 

This verse and the following (in the chapter) contain texts for 
Agnihotra, the ceremonial laying-down or ^establishment of his own 
sacrificial fires by the young house-holder. 

Here the word Atithi (i.e. guest) stands for Agni, who is constantly 
retained by the house-holder. 
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( 2 ) “Agni, the Envoy, I place in front. I address the oblation- 

bearer. Here let him seat the Devas.” (yy XXII. 17) 

(3) “Each eve (that comes) our (household’s) Lord is Agni, 

bestowing his loving kindness every morning. Grant us 
treasure afier treasure ; enkindling thee may we increase thy 
body.” (AV. XIX.55.3) 

(4) “Each morn (that comes) our (household’s) Lord is Agni, 

bestowing his loving kindness every evening. Vouchsafe us 
treasure after treasure ; kindling thee may we prosper through 
a hundred winters.” (AV. XIX.55.4) 


EXPLANATION 

0 men ! always kindle the fire (who is to be respected as) guest 
mth purified substances, e.g. clarified butter, &c, and with the pieces of 
fire-wood, in order to benefit others through the process of purifying the 
air, the medic.nal herbs, the vegetables and the rain water. And properly 
throw and burn in the fire the carefully purified substances, possessing the 
property of destroying disease and which are strength-giving, sweet, fragrant 

and fit to be consumed. In this way perform ( Duvasyata ) the Agnihotra 
daily and thus benefit all creatures. 

A performer of the Fire-Sacrifice should conceive, “I place in front 
of me Fire which is the messenger for carrying the sacrificial substances 
consumed in Agnihotra to the regions of clouds and of the air. Fire is 


(2) gft id QWin'i Wt | 

1«TT^1 an aimf& h” (YV. XXII.17), (RV. VIIL44.3) 

( Place in front” : for offering sacrifice). 

(3) ‘ ntiT: stiff: attTT I 

•v 

(4) ‘ntif: stiff: 3tfR: nttf ni*t ( 

gffbajsnfwt nfff^m strsm n” (av. xix.55.4) 

In vcrs< ; (3) ab °ve the phrase ‘rTR 3 $*’ (j. e . may we increase thv 
body) may also mean 'may we strengthen our bodies’. 

In verse (4) “hundred winters” stands for “hundred years”. 
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called as Havya-V aha (i.e. carrier of burnt oblations) because it takes away 
what is thrown into it to the other regions. ( Upa-Bruve , i.e.) May I 
proclaim to the other seekers the qualities of fire. Fire, through the 
process of Agnihotra, diffuses the bright qualities in the world by refining the 
air and the rain water. 

OR 

O Agni (i.e Self-effulgent Lord) I accept Thee alone as my adorable 
(Ifta) Lord. Thou art Messenger, i.e. the imparter of the supreme know¬ 
ledge. Thou art ‘Havya-Vaha’. Here the word 'Havya' means ‘the highly 
meritorious knowledge which every body should possess’. God is 
imparter of supreme knowledge. May I proclaim Thy glory ( Upa-Bruve). 
Mayest Thou through Thy grace fill this world with divine qualities. 

(YV. XXII.I7) 

This Agni, i.e. the terrestrial fire or (the Self-effulgent) Lord, is the 
protector ( Pati ) of the house and its inmates. He being properly adored 
and rightly worshipped in the morning and in the evening brings us 
riches, health and happiness and also bestows upon us the noble objects. 
For this reason, Agni (i.e. God) is called by the name of Vasu-Dana, i.e. 
bestower of riches. May we attain Thee O Supreme Lord ! in our hearts 
and mayest Thou preside over all our administrative activities. The 
terrestrial fire may be indicated here (by the word Agni). O Lord ! may we 
grow strong in body (Tanva) by proclaiming Thy glory or may we prosper 
(spiritually and) bodily by kindling fire in tbe process of Agnihotra. 

(AV. XIX.55.3) 

The explanation of the (next) verse is identical with the previous 
one. The meaning of the (additional portion) is as follows :— 

In this way by performing the Agnihotra (daily) and worshipping 
the Lord may we go on prospering through hundred winters, i.e. hundred 
years containing hundred winters. We pray that we may not suffer any 
loss by performing such activities. (Ay. XIX,55.4) 

For the performance of the Agnihotra one should prepare a Vedi 
(i.e. altar) of mud or copper and ladles and the ghee-pot &c. of wood, 
silver or gold. Pieces of fire-wood consisting of mango or palasa or other 
similar woods are to be laid out on the altar. Having kindled fire 
therein, one should recite Mantras and burn the above-mentioned sub¬ 
stances in the morning as well as in the evening or in the morning 
(alone) daily. 
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2. THE AGNIHOTRA YAjNA 

The following are the Vedic Mantras (to be recited) during the 
Agnihotra 

(5) “Snrya is light and light is Snrya. Hail. Snrya is splendour, 
light is splendour. Hail. Light is Snrya, Snrya is light. Hail. 
Accordant with bright Savitar and Dawn with Indra at 
her side, may Surya, being glorified, accept (or enjoy). 
Hail.” 

These Mantras are for the morning Agnihotra. 

(6) “Agoi is light, light is Agni. Hail. Agni is splendour, light 
is splendour. Hail. Light is Agoi, Agni is light. Hail. 
Accordant with bright Savitar and Night with Indra at her 
side, may Agni, being pleased, enjoy. Hail.” 

(rr. III.9-10) 

(Here the third Mantra is to be recited only in mind in the evening 
Agnihotra). 


EXPLANATION 

In obedience to His ordinance we offer this first oblation for the 
benefit of the whole world to Surya (i.e. God) who pervades all movable 
and immovable things ( Cara-Acara-Atma ), who is the illuminator of 
all, illumines, and who is the life of all (beings). Snrya, i.e. God, is 
Varcas (i.e. splendour) as He being Indweller preceptor of all, illumines 
the hearts of the enlightened persons and who is also a light of all lights. 
For Him we offer. 

Snrya who is the Lord of the whole universe is Self-effulgent as well 
as the illuminator of the whole creation. For Him. 

(5) ‘‘got sulfa: ?ut$| mil gut uut sutfaaa: ll^tl 

autfa: gu: got sutfa: II3II gar'll gpuftiiju at l 

pra: gat 1 nvii” (rr. 111.9) 

(6) “arffasuffa: autRfaffa: inn sjffauut aulfau^: 1.311 

.hstIN Htpri gar TT5$^4i=aT 1 pim artfaug fut^r iiyii" 

{YV. III. 10) 

We have given precisely the faithful translation of these Mantras 
above. The significance of the words Snrya, &c., is clearly explained 
by our author in his explanation. 
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Surya who pervades the bright Solar orb and also the Jiva who 
resides in the Dawn radiated with the light of the Sun (Indra) and also 
in the mental faculty of the Jiva and who is the life of all creatures, being 
properly propitiated by us may be gracious to us and bestow upon us 
knowledge and other merits. For Him. 

These four oblations are to be offered in the morning Agnihotra. 

The following are the Mantras for the evening sacrifice :— 

God is Agni as He is Self-effulgent, illuminator of all illumines. 


For Him.(Agni is Splendour). Agni is the above described God. 

For Him . The third oblation is to be offered by the third 


Mantra, the meaning of which is identical with the verse referred 
to above. 

May God (Agni) who pervades the bright solar orb and dwells in 
the night together with the wind and the moon be gracious to us and 
may His grace bestow upon us the eternal bliss of final salvation. For 
Him. (YV. III.9-10) 

The performers of the Agnihotra should offer oblations with 
these Mantras in the evening ; or all the Mantras may be used once 
in a day. 

O Lord of the universe ! may this deed of ours which we have 
performed for the benefit of all others achieve its object through Thy 
grace. For this reason we dedicate it to Thee. 

Moreover, the following Mantras beginning with 'Bhnr-Bhuvah', etc., 
and ending with ‘ Svarom' are taken from the Pancika of the thirty-first 
Kandika of the Aitareya Brahmaija and they are for both the morning 
Agnihotra as well as for the evening. 

The undermentioned verses are common (to be recited) at the 


morning as well as at the evening Fire Sacrifice :— 

OM, BhDr-agnaye pranaya Svaha. (1) 

OM, Bhuvar-vayave-ap3naya SvahS. (2) 

OM, Svar-adityaya vyanaya Svaha. (3) 

OM, Bhnr-bhuvah svar-agni-vayu-adityebhyah 

prana-apana-vyanebhyah Svaha. (4) 

OM, Apo jyoti rasomrtam brahma bhur-bhuvah 

svar-om Svaha. (5) 

OM, Sarvam Vai Pllrnam Svaha. (6) 
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The words Bhutj, &c., occurring in these Mantras should be under 
stood as epithets of God. Their meanings have (already) been given in tht 
exposition of the Gayatrl Mantra. 

Agnihotra is (a process of) action in which some thing is thrown 
into the fire with a view to purifying air and (rain) water or in the nam; 
of God or for the sake of obedience to His command. It goes withoul 
saying that when by consuming fragrant, tonic, sweet, intellect-developing, 
prowess-improving, perseverance-imparting, strength-giving and disease 
averting substances in the fire, the atmosphere and the rain-water are 
purified. It results in universal happiness of all creatures because of the 
contact they get with the pure air and water. Therefore, the performers 
of this act because of doing (in this way) good to all creatures enjoy 
immense joy and God’s grace. These are some of the objects of per¬ 
forming the Fire Sacrifice(Agnihotra). 

(3) THE PITB YAJNA 

The Pitr Yajna is of two kinds—one is called Tarpana and the otho 
Srtiddha. The Tarpana is that act by which the learned, the Devas, th( 
Seers and the fathers are propitiated and are rendered comfortable 
The Sraddha means a devotional service unto them. Both these acts an 
possible only when the learned are surviving but not when they an 
no more (in the world). Because it is impossible to serve them whet 
they are no (longer) available. The object of the act (i.e. service) i: 
defeated when the learned and the others are not available. Therefore 
the act becomes futile and useless. Consequently the performance of thi 
action is ordained only with reference to the living alone ; because thi 
service is possible only if both the server and the served are in contac 
with each other. Here the worthy recipients of service are three—thi 
Devas, the Rsis and the Pitrs. The following authorities refer to thi 
Devas :— 


(7) “O Deva Janas ! (i.e. the learned people) purify me. May 
thoughts with spirit make me pure and clean. May al 
things cleanse me. O Jalavedas ! make me clean.” 

{YV. XIX.39 


(7) "3^3 faa: l 

attars: gatfjf m n 

Cf : RV. IX,67.27. 


(YV. XIX.39) 
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(8) “Verily there are two categories and not the third one. 
Truth and falsehood. Truth is verily (on the side of) Devas 
and falsehood (on the side of) men. From the (side of) 
falsehood I approach Truth, i.e., He approaches Devas leaving 
behind men. He should speak truth alone. Devas have 
taken the vow of truthfulness. The learned who speaks 
truth and truth alone attains fame and glory.” (55. 1.1.1) 

(9) “The learned are certainly Devas.” (SB. III. 7.6) 

EXPLANATION 

O Jatavedas ! (i.e. Omniscient) Lord ! purify me in every way. 
May the learned (Devas) who are devoted to Thee and follow Thy 
command and who are noble and wise purify ms by imparting knowledge 
to me. May our intellect be clean and sharp through the knowledge, given 
by Thee and also by meditating upon Thee. 

May all creatures living in the world enjoy happiness and delight 
and be pure through Thy grace. (YV. XIX.39) 

There are two characteristics by which men are divided into two 
groups (lit. names), i.e. Devas and Manusyas (i.e. men of bright qualities 
and those of ordinary nature). (The dividing) factors are truth and 
falsehood. Devas (i.e. men of bright qualities) adhere to truthful speech, 
truthful deeds and truthful conviction while the Manu§yas (i.e. the 
commonplace men) resort to false speech, false acts and false conviction. 
Hence, a person who renounces falsehood and accepts truth is counted 
among the Devas. He who neglects truth and resorts to falsehood is 
regarded a Manu§ya. Therefore one should always speak the truth, should 
have truthful conviction and should practise truth alone. A Deva who is 
pledged to truth is (really) glorious among the glorious people. Contrary 
to them (in character) are Manusyas. Therefore, here the learned are the 
Devas. (55.1.1.1) 

The learned also are the Devas. (SB. III.7.6) 


(8) “sit in si »r t ew ^ awi ngem: 

5 wiener n?a*tqfa \ n i n £ 

I 5 # 1*7 *57 *7T TTr**? | TmtlfT ^ 5 wfa 

it 3* f*5T* 775* It” (55.1.1.1) 

(9) fs *9T: - ll" (55. III.7.6) 
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NOW THE EVIDENCE ON THE WORD R§I 

The following verse (explains the significance of) the word $.?/:— 

Tam yajnatn barhisi prauksan 
Purusam Jatam-agratah. 

Tena deva ayajanta 
SadhyS rsayaSca ye.”* 

(7F. XXXI.9) 

This verse has been explained in the chapter on Cosmogony. 

**It is implied here that the (chief) function of a si is to teach a 
sciences to others after one has oneself mastered therm Therefore, th 
Rsis are to be served (and propitiated) through the acts of learning an 
teaching. Those who propitiate them (i.e. Rsis), bring happiness t' 
themselves through the service they render unto (the Rsis). He, wh 
having mastered all sciences teaches to others is called ‘AnUcctna’ (i.e. 
scholar able to repeat, study and teach the Vedic lore). He verily is a Rsi 

(SB. 1.7.5.: 

$ He, who adopts the work of teaching is called Rsi and his ai 
(of teaching) is styled as Arseya (i.e. pertaining to a Rsi). He who tel 
good and wholesome things to the ijsis, the Devas and the students an 
thus constantly keeps himself busy in acquiring learning becomes 
scholar of great vigour and (in this way) accomplishes a Yajna of hig 
knowledge. 

Therefore all men should take up this (noble) function pertainin 
to Rsis. (SB. I.4.5.: 


* For translation of this verse see above in the chapter oi 
Cosmogony, page 171. 

s 5* ate* gW ancTWHa: i 

ft ST StttSFcT HW! ^3*5 ^ II 1 II (YV. XXXI.9) 

** 5t«T i itafejvq afe tr«* naa ^ftfa l 

fafarftq ?fa n ^ n (SB. 1.7.5.3) 

$ sunqi* I I i 

ait siiqfeFa i awia aim smfft n 3 n (SB. 1.4.5.3) 
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(Following) evidence explains the word “ Pit !” :— 

(10) “Bearers of vigour and immortal ghee, milk, (refined) food 
( KUala ) and honey or sweet fruits (Parisrutam), Ye are a 
freshening draught. Delight my Pitrs (i.e. Fathers).” 

(YV. 11.34) 

(11) “May our Fathers, who are Somyas and AgnUvattas, come (to 

us) by Deva Yanas (i.e. bright pathways). Taking delight 
at this sacrifice by their portion, may they be gracious unto 
us and bless us.” (YV. XIX.58) 

(10) ^ q4: qfmtta i 

?°rar pt gq»ta Jr fqg* n” (yv. n.34) 

(a) Amflam, Ghrtam : ‘Immortal fatness’ (Griffith). According to 

Mahidhara ‘ Amrtam‘ here means ‘destroyer or 
banisher of all disease and death’. 'Life-inspiring 
various juices’ (Dayananda). 

(b) Kilalem : A delicious juice of food or various refined foods. 

(DaySnanda). ‘A kind of Metheglin’ (Griffith). 

(11) srtT H: fqfli HtwumsfaBqmi: qfal*T: lqqt?f: t 

arfeqH fqErqt ll” [YV. XIX.58) 

(a) Somyas : Soma loving’ (Macdonell). 'Worthy of Soma’ 

(Griffith). ‘Soma drinkers’ (Sayaija). ‘Having 
the qualities of Soma i.e. tranquil or peace-loving 
or fond of the juice of Soma Creeper’ 
(Dayananda). 

(b) Agnisvattas : ‘Devoured by fire’ (Macdonell). 'Those whose 

bodies have been tasted or consumed by fire 
[Agni-]- y/S\ad ) ( Griffith ). According to 

Dayananda here the word Agni means God (i.e. 
Self-effulgent), i.e. those who adhere to God for 
riches and prosperity or those who are at home in 
the Agni Vidya, i.e. ‘Agni-\-Su-}-Atta’. 

Rsi Dayananda’s rendering is logical. Dead fathers, who were 
consumed by funeral fire, cannot come “to speak for us and to bless us”. 

(YV. XIX.58) 
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EXPLANATION 

Let all men know and persuade others (to act) as follows :— 

“Give delight to my father, grand-father, &c., and my preceptors, 
&c., with your service and achieve true knowledge, remain devoted and 
be contented with your own lot (Sva-DhQ). Now those things are enume¬ 
rated by which (bey are to be served. They should be served and satisfied 
with vigour-imparting, fragrant, palatable and heart-tonic drinks with 
nectarine juices of various tastes. Besides ghee, milk, properly refined 
various foods, honey and timely ripe-fruits (may also be offered). 

(YP. 11.34) 

May the wise protectors, i.e. the Pitrs, who are ‘Somyas’, Agniivattas, 
and full of scientific knowledge, come to us and may we also always appro¬ 
ach them. The word ‘Somyas’ mean men, endowed with Soma-like qualities, 
i.e. peaceful and tranquil natured or experts in extracting and preparing 
the juice of the Soma-creeper. Agmiv&ttas are those persons who 
with a view to getting happiness (in this world) adhere to Agni (i. e. Self- 
efi'ulgent God) or who employ terrestrial fire for the performance of 
Agnihotra and also for the accomplishment of the scientific discoveries. 

May we seeing them coming by the (bright) pathways of the learned 
stand up and receive them. May we affectionately respect and offer them 
seat by addressing them, “Welcome to you O Fathers ! O Fathers ! be 
pleased with our nectar-like service at this “Honour Sacrifice.” Be our 
saviours and instruct us in true knowledge. (YP. XIX.58) 

(12) “O Fathers, give (us) delight here. Come here like a Vr$a 
to your allotted portion. The Fathers have enjoyed (our 
reception) and have come here like a Vr$a to the allotted 
shares.” (YV. 11.31) 


(12) “MW f*RTTt MtfOssj MWTgFTOPJWlMCWM I 

fttrci 1 MwigpmiijwifawcT i.” {yv. 11.31) 

Here the word Vr$a has been translated by Mahldhara and 
others as ‘bull’, i.e. “come here like bulls”. But our author takes it in the 
sense of “the learned”. The word V^a is derived from the root Var$a 'to 
sprinkle’, i.e. one who rains down one’s knowledge for the benefit of others, 
i.e. the learned. 
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(13) Obeisance to you O Fathers ! for Rasa (i.e. delicious sap) ; 
Obeisance to you. Fathers, for $osa ; Fathers, Obeisance 
unto you for Svadha ; obeisance unto you for Jiva 
O Fathers ! 


(13) “qqf q: fqqft Tfliq HTcTJ: 5 lWq ffJTT q: factd tflqtq q«T 

q: Ptctt: fqarq i q«i q: a)Y?q qm q: fqq*> *??qq q«r 

q: fart?: fqqr> q: i Tqatt qa flfft A: fqqq) 
fqqf) qra: l” ( YV . 11.32) 

Here six words are differently interpreted. Dayananda explains 
them as :— 

(a) Rasa : Juice of Soma, (b) Sosa : Fire and air which dry 
away every thing. It is from the root Sus ‘to be dry’, (c) Jiva : Life or 
livelihood, (d) Svadha : Final emancipation or knowledge, (e) Ghora : 
Adverse days, i.e. to ward off calamities, (f) Manyu : Indignation or 
just anger. 

But Mahidhara and his followers interpret these words as — 


(a) 

Rasa 

: Delicious drink. 

(b) 

Sosa 

: Ardour. 

(c) 

Jiva 

: Life. 

(d) 

Svadha 

: Things offered to the dead. 

( e ) 

Ghora 

: Dieadful ones. 

<0 

Manyu 

: Anger. 


The following note in Griffith’s translation deserves special 

notice 

“Obeisance is offered to the Fathers six times in accordance 
with the seasons of the year. ‘Your genial sap’the fresh juices of trees 
and plants in Spring. ‘Ardour’ the summer. ‘Life’ the vivifying water 
of the rains. ‘Svadha’ or viands ; the food offered to the Fathers, 
representing-fruitful Autumn. 'The Awful’ the cold winter. ‘Passion’ 
the chilling dewy season which kills the plants. Similarly it was the belief 
of the old North-men that their dead patriarchs had the power of sending 
good seasons. See Corpus Poeticum Boreate, 11.414, 418. ‘Houses’ 
wives and families. ‘Raiment’ threads, or wool, or hair from the 

Sacrificer’s chest, placed on each obsequial cake.” 
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Fathers, obeisance to you for Ghora ; Fathers, obeisance 
unto you for Manyu ; O Fathers ! homage unto you ; ador¬ 
ation to you O Fathers ! 

O ye Fathers ! give us accommodations. Whatever we 
possess O Fathers ! We surrender to you with this, O Fathers ! 
clothe yourselves.” (YV. 11.32) 

(14) “Fathers bestow on me a babe, a boy enwreathed with 
lotuses, so that there may be here a man.” {YV. 11.33) 

EXPLANATION 

O Fathers ! Make us happy by granting us the gift of knowledge and 
wisdom in this assembly or school. Having accepted your respective share 
of knowledge, be enthusiastic and jubilant like a scholar (Vr$a) in the 
work of imparting knowledge and the preaching of truth. May you 
move (freely amongst us) being happy over our adequate reception and 
noble behaviours. (YV. 11.31) 

O Fathers ! obeisance to you for giving us the juice of the Soma- 
creeper and the bliss of the highest knowledge, we pay homage to you 
O Fathers ! for the sake of securing from you the science of fire and 
air (Sosa). Obeisance to you O Fathers ! for granting us the means of 
livelihood for the maintenance of life. Obeisance to you O Fathers ! 
again and again for giving us the knowledge of emancipation ( Svadha ), 
for the sake of averting (Ghora) misfortunes, for the sake of showing 
indignation to the wicked (Manyu), for the sake of dispelling anger, and 
for the sake of securing knowledge of all qualities. Repeated obeisance 
to you O Fathers ! grant us knowledge of domestic affairs. O Fathers ! 
we dedicate to you all our belongings so that we may be able to learn 
from you (all sciences) and may not deteriorate. O Fathers! kindly 
accept whatever we offer to you, e.g. clothes, &c., and be pleased. 

(YV. 11.32) 

O Fathers ! bestow upon (all men) the seed of knowledge. Accept 
this boy as your BrahmacSrin who has approached you wearing garlands* 

(14) “amra faafl nw fRT* gsBWtsm i 
gwtesa ii” [YV. 11.33) 

* Puskara-Srajam (wearing lotus-garland) refers to Yajnopavita 
worn by a Brahmacarin like a garland. Flower-garlands are not allowed 
for a student. 
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for receiving knowledge from you. May you strive to make him a man 
of nohle learning and knowledge so that excellent knowledge may he 
promoted amongst men.” (YV. 11.33) 

(15) “My equals and unanimous (companions) yet living among 
living heings : 

On me he set their glory through a hundred years in this 
world.” (YV. XIX.46) 

(16) “May the Soma-loving Fathers, the lowest, highest and 
midmost ascend. 

May the gentle and righteous ( A-vrka ) Fathers who have 
attained the world of life protect us when we call them.” 

(YV. XIX.49) 

(17) Our peace-loving ( Somydsas ) Fathers are Ahgirasas, Navagvas, 
Atharvans, Bhrgus ; 

May these, the holy, look on us with favour ; may we 
enjoy their gracious and loving kindness.” (YV. XIX.50) 

(15) "it 4fhi: 3ft*r htfrtt: i 

ll” (YV. XIX.46) 

(16) fq<R: i 

am faafl 11 ” (YV. XIX.49) 

Cf. W. X.15.1. 

According to SSyaija—“lowest, highest, midmost” are ‘‘dwellers 
on earth, in heaven and in sky.” Griffith translates the word ‘Somyasas’ 
as ‘deserving Soma’. Better to take in the sense of ‘Soma-loving’, i.e., 
peace-loving. The phrase ‘Asum Ya Iyuh ’ is rendered hy SSyaga as 'who 
have gained the world of spirits’, i.e. the dead ones. But this rendering 
is not good hecause the dead ones cannot come to protect us. Hence 
Dayananda takes the phrase to mean “those who have come to life.” 

(17) “STTflTtft R: RiRjisSfskWt ml*: glttnd: I 

ttRi gfoatatRlq: gsr u” (YV. X1X.50) 

Cf. RV. X.14.6. (Contd.) 
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(18) “The equal and unanimous are Fathers in Yama-Rajya ; 
their Loka is Svadha ; homage (to them). Let Yajna be 
dedicated to Devas.” {YV. XIX.45) 

EXPLANATION 

May the glory ($ri) which is endowed with real knowledge and other 
similar merits of my living ( Jivah) and learned preceptors who are 
devoted to righteousness, God, and the benefit of mankind, who are 
equally well up in good qualities, e.g., righteousness, divine knowledge and 
true sciences, and who are free from such defects as hypocrisy, &c., 
towards their pupils and disciples in awarding them true knowledge, &c.. 


(Contd. from page 334) 

Here some words are technical and thus they are open to contro¬ 
versy regarding their real meaning. According to Sayaqa and Mahldhara 
‘Angirasas, Navagvas, Atharvans’ etc., are the names of various Fathers 
belonging to the most ancient times. Oblations are offered to them as 
they left the mortal world long ago. Griffith’s following note deserves 
mention here :— 

"Angirasas. etc., semi-divine members of half mythical priestly 
families of the most ancient times." (page. 213) 

But DaySnanda interprets these words in general sense. For instance, 
Angirasas are the class of spiritual scholars who know God, i.e. Ahga-rasa, 
i.e. relishable entity in our human existence—God. 

Navagvas, i.e. persons having progressing new outlook in their 
undertaking. {Nava -(- \/Gam ‘to go’). 

Atharvans, i.e. knower of the Atharvaveda and Dhanurveda. 

Bh[gus } i.e. men of mature wisdom. 

Somyasas, i.e. peace-loving people. 

(18) RRTRt: RRRR: fuatf URT15R t 

far 5 )*: Rut sHi vftstr i»” (tf. xix.45) 

The word “Yama-rajya " according to Mahldhara means ‘in the 
realm of Yama (god of death)’. But the word Yama is explained by 
Yaska in Nirukta (X.19) from the root Yaccha ‘to give (retirement)’. In 
(X.20) he further says : "tffarefa UR i’’ i.e. Agniis also called Yama. 
In the Nirukta (XII.29) “UR: snfUtU: It” i.e. the sun is called Yama. 
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remain stable through hundred years so that we may always be happy 
in this world. (YV. XIX.46) 

May the wise Fathers of the lowest, middle-most and the highest 
rank in the matter of achievement of merits and the Fathers who are 
peace-loving ( Somyas ), who have no enemy ( A-vrkas ), and who know 
God and the Vedas ( Rtajnas ) always protect us by giving us guidance 
regarding knowledge of affairs of giving and taking. Only those Fathers 
are to be served by all who are surviving and who are twice-born ( Atum ya 
lyuli) and learned. The dead are never (to be served) because they being 
in other world are beyond the scope of receiving our service as we have 
no proximity to serve them. {YV. XIX.49) 

Let us approach the Pitaras and acquire precepts from them regard¬ 
ing all matters related to the attainment of noble qualities, e.g. learning 
&c. ( Soumanase ), and in deeds of universal advantage ( Bhadra ), in which 
the mind enjoys the pleasure of intellectual development. They are 
Angirasas, i. e. possessing the knowledge of God who is, as if it were, a 
Rasa, i.e. a vital essence in human organs (i.e. body : Anga). They are 
Navagvas, i,e. make new inventions in the domain of science and art and 
find new approaches to all good deeds. They are masters of Atharva- 
veda and are at home in military science (Dhanur-veda). They are 
Bhrgus, i.e. pure-hearted and men of mature wisdom, and they are also 
Somyasas, i.e, peace-loving. By nature they are fond of performing Yajfias 
and other beneficial deeds. (YV. XIX.50) 

The meanings of the words 'Sumanah and sumanasas' have already 
been explained. The learned ( Pitaras ) judges of court of justice (Yama- 
Rajya) find immortal (Svadha) joy in their findings ( Loka ) based on justice 
and provide benefits of the kingly duty, i.e. the protection of the subjects 
which is so well known and dear to the learned. May such deeds be 
common among us. We pay homage ( Namas ) to these administrators of 
truth and justice. May such judges, the lovers of truth, remain for ever 
amongst us. (YV. XIX,45) 

(19) “Our ancient Fathers, the Soma-loving, the possessors of 
great riches who conveyed the Soma-Pitha (i.e. imparted the 


(19) 3 : fqrrc: gtoTstaff* sfatST: I 

stfafiFTtm it” 

(YV. XIX.51) 


Also found in the Rgveda (X.15.8). 


(Contd.) 
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science of Soma ; with these let Yama, yearning with tfa 
yearning, rejoicing eat our offerings at his pleasure.” 

(YV. XIX.51 

(20) “Ye Fathers, who sit on sacred grass (i.e. Asana ) come hithe 

with aid ; these offerings we have made to you ; enjoy them 
so come to us with most beneficent aid ; then bestow on u: 
health and strength free from hurt.” (YV. XIX.55 

(21) “I have won hither the beneficial Fathers and have attainec 
‘ Napata ’ and ‘Vikramatia' of the Omnipresent Lord (F7« w) 


(a) Somyasas : Who deserves Soma (Griffith). The imparters of Soma 

Vidyd (DaySnanda). 

(b) Vasifthas : Most noble (Griffith). Possessor of great wealth 

(Sayapa). Belonging to the race ofVasistha (Mahidhara). 
Taking intense delight in the noble qualities, e g. versatile 
learning (Dayananda). 

(c) Yama : Judge of the court of justice or teacher of the true 

knowledge (Dayananda). A proper noun (Sayaoa and 
others). 

(20) “5*f5**: facTtSjRrRSfa fRT 31 5«3T 4$RT 3I3S3R I 

nsw ?: ?ara »»” (yv. xix.55) 

Cf. RV. X.15.4 

This verse is addressed to the Pitaras ; who renounce the material 
possessions and lead a life of a Samnyasin. The seat of sacred grass is 
offered to them. Hence they are called “ Varhi-$adah According to 
DiySnanda, the word “ Varhi " here means the ‘Supreme Soul’ and those 
who reside, i.e. delight, in Supreme Soul are “ Varhi-$adah .” 

(21) a«tlra st fajita ^ f^op: i 

it WSTOT ST3F5 rqc3F3Sf5ntf»T«5T: li” (YV. Xix. 56 ) 
Cf. RV. X.15.3. 

Here the words Napata and Vikramana are not very clear. 
According to Mahidhara they mean ‘ the paths of gods wherein there is no 
falling” (Na-pdta) and where there is going and coming. “A son and 
progeny” (Griffith). “Grandson and wide stride of Vi$nu'’ (Macdonell) ; 
“ Napdta [Na-pata) means final emancipation and ‘'Vikramana’' ‘the 
multiformed creation of the world.”’ (DaySnanda) 


(Contd.) 
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They who enjoy pressed juices with oblation, seated on 
sacred grass ( Varhi$ads) come oftenest hither.” 

(YV. XIX 56) 


EXPLANATION 

One can know God who is the real imparter of all true knowledge 
and who has ordained some conditions when one is ardently desirous of 
making unrestricted gifts of knowledge, &c., to all and remains always 
associated with the teachers who are masters of science of Soma ( Somyas ), 
take intense joy in good qualities and all sciences (Vasitfhas), are preser¬ 
vers of the Soma-Science, and having first mastered all sciences are eagerly 
engaged in imparting them to others, and also when one associates with 
the earlier fathers, i.e. grandfather, great grandfather and other such elders 
whose chief aim is God and religion. 

Let, therefore, all men achieve their desired objects by acting in the 
manner (described) in this verse. (YV. XIX.51) 


May the learned Fathers, who are established in Brahman or in the 
Divine knowledge—the highest of all sciences (varhi-$adas) and who are 
(inherently) endowed with the desire of doing the greatest benefit and 
universal protection, favour us with a visit. May we receive and greet 
them on their advent in these words : O Learned (Fathers), please come 
to us and enjoy these offerings which are worthy gifts to be accepted 
by you. After accepting our service, bestow upon us the happiness of 
knowledge. Ward off our ignorance and make us sinless (a-rapa.li) so that 
we may become righteous people and free from all sins. (YV. XIX.55) 


(Contd. from page 337) 

The following note also deserves notice :— 

‘'Son and progeny’’ : the meaning appears to be as suggested by 
Prof. Ludwig in his commentary on the original hymn, that the sacrificer 
has discharged his obligation to the Fathers by begetting a son through 
the favour of Visnu. (Rgveda). Still Vikramanam is an unintelligible 
expression in this connection. Another explanation, says Prof. Ludwig, 
would be to take 'Napatam' as fire, and ‘Vikramanam Visnoh (Vi$nu's 
striding forth) as the sun. Prof. Grassman translates : ‘die Kinder und 
den hochsten Schritt des Vischnu’ : the children and the highest stride of 
Vishnu.” 
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May these Varhi-jadas (i.e. established in Supreme Being) Fathei 
who relish the drink prepared from the pressed Soma plant along wit 
food ( svadha ) visit this place near to (my abode) after having taken th 
Soma juice. May I have repeated association with these above-men 
tioned fathers who are bestowers of gifts of knowledge and other qualitie 
Here the use of Atmanepada and the absence of the suffix “it” are ano 
malous. By knowing them and by their association may I attain th 
knowledge of all pervading (F/$pu) God, of His multiformed creation c 
the universe ( Vikramaiya ) and of the ever-lasting state of Mok$a ( Napata] 
Men should always associate with the learned because by their associatio 
alone they can succeed in securing the state of emancipation from wher 
they do not fall. (YV. XIX. 56 

(22) “May the Fathers, worthy of the Soma (i.e. respect or peace 

loving) being invited to their favourite oblations (or seats 
placed on sacred grass, come here and listen. May they speal 
for us and protect us.” (YV. XIX.57 

(23) “O Agnisvatta Fathers ! come ye here ; sit down, O director: 

in the right way, in your appropriate places ; eat the foo< 
offered in Barhi? (i.e. the sacredly best plates) ; grant us riche 
and heroic posterity ” (YV. XIX.59 

(24) “For them who are Agni-svatta and An-agni-svatta anc 

rejoice with Svadha in the midst of Dyaus ; the Self-effulgem 
(God) may grant that body which is healthy and strong al 
His desire.” (FF.XIX.60; 


(22) “EtrjWT: frnl: ftfas fg&s i 

trswi u” 

(YV. X1X.57) 

(23) “HfutWlrTt: IF?: ITS: TT*<T gSTvftfTS: 1 

arm sr<ienfa 5f$en*tt ifal^TTsslT sufft n 

Cf. RV. X.15.11. (YV. X1X.59) 

(24) “rtwrfrmTW hsST^fTSeST^T Rs'ij fjs: fssrai I 

ftw-. u” (yv. xix.6o) 

(Contd.) 
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(Contd. from page 339) 

This stanza with some variations is found in the Rgveda :— 
sifiwtn ^ srcfiirann 
fmr Ram mw* i 
RTre^fa^rit 

a«rowi tTR aquifer n” (rv. x,15.14) 

The translation of this verse is very doubtful. Scholars agree 
only in disagreement. The words Agnisvatta and An-agnisvStta have 
already been explained. Sayaija and Mahldhara render them as ‘burnt 
with fire and those who are not cremated ,’ But DaySnanda explains :— 

(a) Agnisvatta : Those fathers who are at home in the science of Agni, 

i.e. electricity etc.— Agni-Su-Atta (DaySnanda) ; 
‘consumed in fire’=Agni+ s/svad ‘to taste’ (Sayana). 
This meaning is supported by the word ‘ Agni-dagdha’ 
(RV.X. 15,14) which clearly shows “those fathers 
who were burnt in fire.” The words or fema also 
mean “Experts”, i.e. experts in science of ‘Agni-VidyS’. 

(b) An-agnisvatta : This is the negative form of Agnisvatta, i.e. not 

devoured by fire (Macdonell). Our author takes it 
to mean ‘fathers expert in sciences other than Agni’ 
i.e. air, water, geology, etc. 

(c) Svadhayn : By funeral offerings (Sayaria and others). By enjoying 

the bliss of ‘Anna-VidyS’ or by means of bodily and 
mental vigour (DaySnanda) 

00 Madhye Divah : In the upper region or in the midst of heaven 
(Ssyana). According to DaySnanda ‘ Diva ’ means 
Self-effulgent God, i.e. “who live and rejoice in 
communion with God.” 

(e) Svarat : God who shines by His own light (Dayananda); 

Sovereign Lord (Macdonell); Supreme Lord (Sayapa) ; 
Self Ruler (Griffith). 

(f ) Asu-nitim : Science of life (Dayananda). 


(Contd.) 
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May those venerable ( Somyasah) Fath.rs being invited (by i 
frequently come to us and occupy these pleasant (Priya) and comforta 1 
seats of excellent mannufacture ( Barhi ). May they accept our receptir 
in frequent visits and listen to our questions and answer them. Protect 
always by bestowing on us gifts of knowledge and give us guidance in 
worldly affairs. ( YV. XIX. 

O Agnisvatta Fathers described already, be pleased to pay a v 
to us. You being noble directors in right way deserve veneratii 
Visit every house and all assemblies for the purpose of imparti 
instructions and precepts during your stay there and thus wander o' 
(the whole world). Kindly accept our cordial receptions and the excelh 
viands that we have prepared for you. Grace our homes and assembl 
by your stay there and bestow upon us the riches of knowledge whi 
make men healthy and brave so that we may have brave command 
(lit. soldiers) strong in mind and body and rich with the treasure of t 
knowledge. (YV. XIX. 

May we learn true knowledge and the science of life ( asu-n 
comprising in truth and justice from the Fathers who are well versed 
Agni Vidya (i.e. science of electricity) and An-agni Vidya (i.e. science! 
air, water, geology &c.) and who take delight and reside in the S 
effulgent God—the illuminer of the true scien;es —(Madhye Divah 
enjoying (Madayante) the bliss of Asunlti (science of life) through 
medium of their physical and mental vigour and make all other men en 
it. Let all the learned and we achieve real knowledge and true wisd 
and remain independent in matters concerning our own individual w 
being but always dependent in matters pertaining to the good of all bei 
so that Svaraf (i.e. the Self-effulgent and the Illuminer of all) may gri 
ously make the bodies of the learned strong and healthy for our sake r 
thus may we have abundance of the learned amongst us. (YV. XIX 


(Contd. from page 340) 

(g) Tanvam : Healthy body—full of life. Sayaija explains A 
nitim-tamam as the body that leads to life—a div 
body. Mahldhara interprets it ‘long lived'. Pi 
M. Muller explains it as ‘Grant, thou, O king, t 
their body may take that life which they wish fo 
(See, “India, What Can It Teach Us”), p. 227. 
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(25) “We call the Agni §vattas, true to seasons, those who drank 

the Soma in the Nnrasamsa. May these learned sages be 
prompt to give us ear. May we be the lords of wealth and 
treasures.” ( YV. XIX.61) 

(26) “Both the Fathers who are here and who are not here, both 
those whom we know and whom we know not, thou, 
O Jcltavedaa, knowest, how many they are. 

Accept the sacrifice well arranged with portions.” 

{YV. XIX.67) 

(27) “Let this obeisance be made today to those Fathers, our 

predecessors, to those our successors, to those who are 
rested in the earthly region, to those who are present among 
the opulent people.” {YV. XIX 68 ) 


(25) a smtg’Pft qsarig: i 

ft fasti*?: jr^i »” 

[YV. XIX.61) 

(a) Rtumatas : True to seasons ,i.e. understanding the dignity of time 

(Dayananda). Coming at the appointed times for 
their libations (Mahidhara). 

(b) NarQiamsa : A cup containing Soma juice dedicated to Narasamsa, 

. Agni—the Praise of men or Soma or as here the 
Fathers (Griffith). Cf. YV. VIII.38. 

This word is explained by Yaska as :— 

srciwft H l” {N. IX.10) i.e. a Vedic stanza 

containing the praise of the (qualities) of men. 

(26) “ft fqad ft =3 ft? qfdr fa*? nt i 5 ?r qfa*? 1 

fa airU ufft ft 5tinft*: fqt??!*?: qStVg^ft »l” 

[YV. X1X.67) 

Taken from RV. X.15.13. 

(27) “%i fq^Sq) qJTiWfjq*? ft cplgl qsrtafl fg; | 

ft qim| Tatfirt faqr^t ft q'i 

[YV. XIX. 68 ) 

Also found in RV. X.15 2, (Contd.) 
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EXPLANATION 

O Men ! invite ye the Fathers who possess wisdom and resources 
and know when to act and serve them even as we invite and serve such 
Pitaras who are called Agnifvattas —the true to seasons. They drink the 
juice of Soma, are well versed in the duties to b; performed by men and 
are pleased with making and receiving the gifts of the science of Soma 
Such Fathers are learned and wise. May we associate with them and 
may we become the lord and protectors of wealth, e.g., glories of true 
knowledge and world-empire. (YV. XIX 61 

O Supreme Lord ! thou knowest the learned Fathers who are pre 
sent amongst us and whom we know and also those who are not here, i.e 
who live in distant lands and for this reason whom we do not know 
Kindly make it possible for us to have their association. Be pleased tc 
accept our Yajna rightly performed by us with the articles of food anc 


(Contd. from page 342) 

(a) ‘'Our successors or predecessors’' : According to Sayajtta 

‘PttrvQsak’ means “an elder brother, father, grandfather, and the like 
born before the birth of the worshipper”; ' Uparasah’ means “youngei 
brother, sons, etc.” Mahidhara explains Punasah as those who have gon< 
to the other world ; ‘Uparasali as those who have ceased or rested, or whc 
have gone to the world of Brahma. But our author interprets these words a: 
jfaotcJJ fajtfl: HfffT T4TT3.), i.e. our predecessors and successor 

in the learning. 

(b) PSrthive Rajasi (i.e. in the earthly region) is not very clearb 
explained by Sayapa—“At this site which is connected with the eartl 
and is the effect of ( or has for its effect ) the quality of Raja 
(passion or active principle).” Mahidhara explains Rajas by Jyotis, i.e 
light—terrestrial light or fire. Thus the phrase refers to the Fire-Altai 
Our author interprets it as “experts in the sciences connected with thi 
earth, e.g., geology, &c.” 

(c) Suvrjarasu Vik$u, i.e. among the mighty races of god: 
(Griffith). “In settlements with fair abodes” (Macdonell). “Present amon 
the opulent people” (Sayaija). “Presidents of the People’s Assemblies 0 
Judges of the law-courts” (Dayananda). 
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drink and with other sacrificial accessories so that we may achieve 
success in our series of religious actions and obtain prosperities in this 
world and happiness in the next world. ( YV. XIX.67) 

May those Fathers, who having previously completed their studies 
are now engaged in the vocation of teaching and learning and those 
who are quite at home ( A-ni$atta ) in the sciences of physical (pSrthive 
rajasi) geography, physiography and geology and also those who are 
endowed with strength and courage, are presidents and members of the 
peoples’ assemblies and are entrusted with the administration of justice, 
come to us (again and again). We offer adorations to such Fathers 
ceaselessly. (YV. XIX.68) 

(28) “(O God !) longing for Thee we instal Thee ; longing we 

kindle (Fire for) Thee ; do Thou longing, bring the longing 
Fathers to eat the food offered (by us).” (YV. XIX.70) 

(29) “To Fathers who deserve svadha (food) be svadha and 

homage. To Grand-fathers who claim Svadha, be svadha 
and homage. The Fathers have eaten. The Fathers have 
rejoiced. The Fathers have satisfied. Fathers ! purify (us) 
(or be ye purified).” (YV. XIX.36) 

(30) “Purify me, the Fathers who enjoy Soma 1 Grand-fathers, 
make me pure 1 May Great-grand-fathers cleanse me with a 
pure hundred years’ life ! 

May Grand-fathers purify me ; may Great-grand-fathers 
make me pure. 

With a sieve that brings a century may I attain full length 
of life.” (YV. XIX.37) 


(28) “sjpttaqt fa Rfatitafs i 

gfare stste ii” (YV. XIX.70) 

Also found in RV. X.16.12. 

(29) WMlfu'RT: ?m: I fagroihErl: W^lfarrd; fqSH » 

rrftf'FfT fact?: faar u” (YV. XIX.36) 

(30) “jprssi m fan!: gtani: qq?a m 3**5 qfa*«t 

iraigqt« qq?a *tt fqam^t: qqw shtcttr^i: qfaaor sirngqt 
n” (YV. XIX.37) 
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EXPLANATION 

O God ! eager for Thee we instal Thee in Our hearts ( Nidhlmahi ) i 
our Lord, as the administrator of justice in our Ra$tra (i.e. nation c 
country). O Lord of the Universe ! may we ( Samidhimahi ) illumir 
(the whole world) by ceaselessly hearing and reciting to others Thy brigt 
glory so that we may acquire true knowledge and dedicate wealth &t 
to and enjoy the bliss of the association with the Fathers who ai 
w guided by a longing (to propagate) the truth and knowledge. Bern 

desirous (to grant our desires) do Thou bring such Fathers to us. 

{YV. XIX.7( 

We offer Svadha, i.e. food and other excellent things to the Father 
who impart knowledge and are styled as Vasus because their characterise 
is to master the science of immortality, i.e. the science of Emancipation 
They have attained the title of Vasu by observing Brahmacarya (ie. 
celebate life) for 24 years to acquire knowledge and by their being engagei 
in tutorial vocation. (We offer food etc.) to the Grand-fathers (who ar 
called Rudras) because after having studied for 44 years, practisin] 
Brahmacarya, they perform the duties of teachers; to the Great-grand 
fathers, i.e. Adityas. On account of observing Brahmacarya for 48 year 
they have fully mastered knowledge acd being engaged in teaching 
others are shedding the light of real knowledge around them. Wt 
pay our homage to them. May you take food and dress yourselvet 
here. The word Ami-madanta (i.e. rejoiced) has been explained before 
May our service, O Fathers ! satisfy you. Be happy and satisfied, 
O Fathers 1 make us pure and destroy our blemishes due to ignorance. 

{YV. XIX.36 

O Fathers 1 Grand-fathers ! and Great-grand-fathers 1 make me 
continuously pure in thoughts, words and deeds and make me perform 
pure and righteous acts by instructing me to do righteous and pure deeds 
and to practise Brahmacarya which is the cause of hundred years’ life. 
The verb ‘purify’ is to be connected with the subsequent three (subjects). 
In this way may I survive for full length of life. 

Here the words— Vasu, Rudra and Aditya are the designations of the 
learned on the authority of the Chandogya Upani§ad, viz l Puruso vava 
yajHaiy, i.e. “Puru§a verily is a Yajna ”* {YV. XIX.37) 


* “jwl an; it” (spo 3o III.16) 
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(4) THE BALI-VAlSvA-DEVA YAJNA 

Now we Jay down the procedure of performing the Bali-Vai£va- 
Deva (Yajna). 

The Bali-Vaisva-Deva is to be performed with whatever (is) cooked 
(as food) leaving aside saltish things. 

(31) “A Brahmana (and other twice-born) should perform daily 

the VaiSva-Deva-Sacrifice in the house-hold Fire in accord¬ 
ance with the enjoined method in honour of these (following) 
Devatas with the prepared food.” (MS. IIL84) 

The undermentioned (Vedic Text is an evidence (in support of) the 
Bali-Vai$va-Deva ritual : — 

(32) “Only to Thee, bringing our tributes O Agni, each day as 

fodder to a stabled horse, may we, Thy neighbours, rejoi¬ 
cing in food and in growth of riches—O Agni ! never be 
injured.” (AV. XIX 55.7) 

(33) “Purify me O Deva-JanSs ! May thoughts with spirit make 

me pure. May all things cleanse me. O Jatavedas ! make me 
clean.” (YV. XIX.39) 


EXPLANATION 

O Supreme Lord ! in obedience to Thy ordinances, we place the 
offerings and oblations before the uninvited learned guests (Atithis) or in 
the terrestrial fire, as abundant foddrr is placed before a horse daily. 
May we rejoice in faith ( Samit , and in the glories of world-wide empire 
Rayas-posena). Faith or Sraddha is called Samit as it is rightly desired 


(31) faster fafagw* i 

SITW1: fqfa ftaRfSjW II (AfS. III.84) 

(32) i 

m Sr tmretm fan* ii” 

( AV . XIX.55.7) 

The word Prativesa (i.e. neighbours) is interpreted by Dayananda 
as a hostile person (Pratlkula). 

(33) *n fa4: i 

farr^i Wllf* g-ftf? *{ U” (YV, XIX.39) 
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(by devotees). May we not be averse (Prati-ve£a, i.e. Prati-knla ) to Tfc 
O Self-effulgent Lord! and injure Rifclma the creatures of the world, 
gracious and make all creatures cur friends. May we also be friends to a 
Knowing this may we always do mutual benefit. (AV. XIX. 55 

The meaning of (the next cited verse) (YV. XIX. 39) has be 
explained under the caption of Tarpana.* 

(Following Mantras are used in Bali-VaiSva-Deva) :— 

(34) “ Om, Svaha for Agni. Om, Svaha for Soma. Om, Svaha 1 

Agni-Soma. Om, Svaha for ViSve Devas. Om, Svaha 1 
Dhanvantari. Om, Svaha for Kuhn. Om, Svaha for Anumr 
Om, Svaha for Prajapati. Om, Svaha for Dyava-PrthvL O 
Svaha for Svi$ta-Krt.” 

EXPLANATION 

The word Agni has been explained already. Soma means God, t 
creator of the universe and the bestower of happiness to all. The sig 
ficance of the words Agni and Soma as Praria and Apana (i.e. inbreath a 
outbreath) has been stated (by us) in interpretation of the Gaya 
Mantra. Visve-devas are the attributes of God which enlighten the wh' 
universe. Or it may mean all the learned people. Dhanvcntari stands 
God who annihilates all diseases. Kuhn indicates Dariefti (i.e. Amava! 
Yajna) or the All Intelligent Power (i.e. God) which is the object of tl 
sacrifice. Anumati refers to Paurnamasya Yajna or having studied 
sciences, the realisation of knowledge or of the Intelligent Universal Pow 
Prajapati is God, the saviour of the whole universe. All the benel 
should be derived from fire and earth (Dyava-prthivi) possessing excellr 
qualities which have been created by |God. Svitfa-krt refers to G 
Who gives us joys which our hearts desire. 


* It refers to “ Tarpana” topic in the book entitled 
written and published by our author in 1931 V. E. and n 
to IsqifjnnirfarFa of 1934 as the latter did not exist at the time of writii 
Kgvedadi Bhasya Bhcmika (1933). 

(34) i aft atom i ?^r^t i aft 

i vi F*n$t i aft i Htt^r 1 aft sum; 

1 wf ns 1 aft i i 
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After performing Homa with these Mantras, one should offer 
oblalions (i.e. the portions of the daily meals with the under-mentioned 
Mantras) :— 

(35) “(1) Om, obeisance to Indra with Anuga. (2) Om, obeisance 

to Yan-a with Anuga. (3) Om, homage to Varuna with Anuga. 
(4) Om, adoration to Soma with Anuga. (5) Om, obeisance 
to Maruts. (6) Om, obeisance to Ads . (7) Om, obeisance 
to Vanaspatis. (8) Om, obeisance to Sri. (9) Om, obeisance 
to Bhadra Kali. (10) Om, obeisance to Brahmapati. (11) Om, 
obeisance to Vastu-Pati. (12) Om, obeisance to Viive-DevQs. 

(13) Om, obeisance to them who walk during the day. 

(14) Om, obeisance to those who prowl by night. (15) Om, 
obeisance to the Bhuti (i.e. glory) of all souls. (16) Om, 
obeisance and Svadha (i.e. food) for Fathers who deserve 
Svadha.” 

This is the daily Sraddha, 

EXPLANATION 

Here, the word Namas (i.e. obeisance) is derived from the root Nam 
to make obeisance or to honour. That is to say that men achieve real 
knowledge by thought preceded by right and adequate action. The 
glorious God with His eternal attributes is meant by the word ‘Indra’ 
here (1). The word Yama indicates Supreme Self, endowed with 
qualities, eg., justice and freedom from prejudice or partiality (2). 
Here Supreme Lord— the Most Excellent—possessing the highest 
knowledge is meant by the word Soma (3). The meaning of Soma has 
been explained already (4). Maruts (i.e. gases) are those who through 
support of God sustain and keep in action the whole universe (5). The 
meaning (of the word) ‘Ad' is stated in the explanation of the Mantra 
‘Sam-No-Devi’ (6). God or things like air and clouds are lords ( Patis ) of 
people or forests. They are meant here : Or it may be borne in mind 


(35) sfl rr: inn sff Rigara rrtr rr: h^ii sff rt^rtr 

R^IIR RR: Il3tl aff RtgqiiT R>RTRRR:tm( 3|f R^RRlf RR: |l*n RfRRtfOt RR: 
ll^il aft RRfqfawft RR: ipatt stf fRR RR: Hell stf R?q>T?R RR: ll^tl aft 
rr: iivii aff Rt?gqa& rr: (n) aff fastwft rr. iiVrii afr fwwrtwft 
Rifrq) RR: RRRRtfr?a> RR: tn^H aflf RRf?R$Rtl RR: mi(tl aft 

fq^R: fRRrfRRi: ?RUT RR: 
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that we should derive benefits from the great trees (the lords of forests 
which God has created with good qualities (7). £ri means God who i< 
the mainstay of all. $ri is derived from the root $ri ‘to serve’. God is A1 
Bliss and All Glory or it may mean the beauty of the universe created b] 
God (8). The power of God which provides Bhadra (i.e. happiness) ti 
all is called Bhadra-Kali (9). God is the Lord of Brahma, i.e., of th 
Vedas containing all sciences and arts or of the universe (10). God is thi 
lord of Vastu, i.e., Akasa where all creatures reside; from the root Va 
‘to reside’ (11). Viive Dsvds has already been explained (12). May 
through the grace of God, the living beings which move about during th 
day or prowl by night, be not hostile to us or stand in our way (13 & 14) 
Here God is meant by the word ‘Sarva-Atma-Bhati\ i.e., He is the abode o 
all beings (15). The meanings of the words Pitaras and Svadha are give 
in the chapter on Tarpaija (16). The word obeisance (Namas) indicate 
humility for one's own self and respect for others. 

(The under-mentioned verse from Manu supports the Bali-Vai§va 
Deva) :— 

(36) ‘'Oae should slowly place on the earth (portions of the dail 
meal) for the dogs, for the oppressed and the degraded, fc 
the CSijdalas, for those suffering from horrible diseases, fc 
birds (like crows) and for the insects.” (MS. III.92 

According to this, one should place six oblations on the grounc 
In this way having distributed the portions of the food among all livin 
beings one should secure their contentment. 

(5) THE ATITHI YAJNA 

Now we shall deal with the Atithi Yajna (Honour Sacrifice) whic 
is the fifth one. All joys reside there where the learned, who come to 
house-holder's house, (even) uninvited, are rightly respected an 
served. 


(36) “gstf ^ ifaaHt st sststf qm'tftwn? i 

qmtrtftf ftflon sr ttq#: fatfaet qfq n (MS. III.92) 

See also MS. III.67 & 91. It is usually performed by throwing u 
into the air, near the house-door, portions of the daily meals befoi 
partaking of it. 
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Those persons are called Atithis, who have completely mastered 
all sciences, do good to others, have their senses under restraint, are righ¬ 
teous, are true to words, are free from defects, e.g. deceit, and are daily 
moving from place to place. 

There are numerous Mantras in the Vedas which (can be cited) as 
evidence here. But on account of economy of space we shall quote only 
two (of them) here :— 

(37) “Let him, to whose house, the Vratya, who possesses this 

knowledge, comes as a guest.” ( AV . XV. 11.1) 

(38) “Having stood up of his own accord to receive him, he 

should say, Vratya, where didst thou pass the night ? Vratya, 
here is water. Let them refresh thee. Vratya, let it be as 
thou pleasest. Vratya, as thy wish is so let it be. Vratya, as 
thy desire is so be it.” (AV. XV.11.2) 

EXPLANATION 

That Atithi deserves honour and service who possesses all qualities 
mentioned above, who is endowed with the most excellent virtues and 
whose arrivals and departures are not pre-fixed and who comes unexpec^- 
tedly and leaves equally all of a sudden, according to his own sweet will. 

(AV. XV.11.1) 

Whenever an Atithi may happen to come to the house of a house¬ 
holder, he should stand up with high affection to receive him. After 
greeting him he should offer the best (available) seat to him. After due 
reception and service he should ask him, “O the best of men ! where 
did you pass the (yesternight) ? O Revered Guest ! accept the water. As 
you delight and satisfy us and our friends, &c., with your truthful precepts 

(37) “cT? t” (AV. XV.11.1) 

(38) sgig sn?g 

Wi fgo 3T?g Wi | aug Wi 

u” (AV. XV. 11.2) 

The Apastambha SQtras ;(II. 3.7.13-17) describe it also. Vrdtya 
is a fsrotriya or religious student who has learnt the Vedas—a faithful 
fulfiller of his vow (Vrata). 
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we also (try to please) you (with our service). O learned man ! as 
pleases you we shall abide by your desire. Please command us to brii 
the thing you may have liking for. We are determined, O Atithi ! to sen 
you according to your desire and pleasure. May we render service to yc 
in a manner as it satisfies your desire so that we and you may serve ea< 
other and enjoy mutual righteous association to live in lasting happine 
with the ever increasing knowledge. 
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Now we shall deal with the books which have been regarded as an 
independent authority since the beginning of creation upto this day or 
also those which bave been taken as depending for their authority on 
others, by the noble—learned people—free from partiality, attachments 
and aversions, possessing amiable conduct based on truth and righteous¬ 
ness and devoted to universal benefit. The books, which are the words 
of God, deserve to be accepted as possessing an inherent (self) authority 
of their own ; but tbe books, composed by human beings can have only 
the secondary authority. The four Vedas, being the word of God, have 
an inherent (i.e. independent) authority ; because there can be no error or 
other shortcoming in the word of God, who is Omniscient, Omnipotent 
and the Home of all learning. Tbe Vedas should be taken as their own 
authority like the Sun and the lamp. As the Sun and the lamp, being 
illumined by their own light, also illumine other physical objects, similarly 
tbe Vedas, shining with their own light, make the other books of know¬ 
ledge shine. The books, which stand in opposition to the Vedas, cannot 
be accepted as authoritative. But the Vedas do not miss their authori¬ 
tative character even if they are contradictory to other books because they 
have self-authority and other books depend on them (the Vedas) for their 
authority. 

The Vedas, divided into four Surhhita> (i. e. collections) con¬ 
taining the Mantra-portion only, have self-authoritative character. But 
the Brahmagas, being only the commentaries on the (original) Vedas, are 
authoritative only as far as they are in accordance with them. Similarly 
1127 recensions or branches of the Vedas, being explanations of the 
Vedic conception, possess authority only insofar as they concord 
with them. The same can be stated about the six Angas (i.e. 

the limbs or auxiliary sciences) of the Vedas, viz.. Phonetics (or 

Orthoepy), Rituals, Grammar, Etymology, Prosody and Astronomy. 
The four Upavedas, viz., the Ayurveda (i.e. the science of life), i.e. 
tbe medical science, the Dhanurveda (i.e. the science of armaments 
and politics), the Gandharvaveda (i.e, the science of music) and 
Artbaveda (i.e. mechanism, physics or economics) are in the same 

category. In the sphere of Ayurveda, tbe Caraka, the Susruta, the 
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Nighaqtu* &c., are acceptable (as authority). The books on the Dhanur- 
veda have mostly disappeared but they can be composed now as this 
science is based on the practical application of all the other sciences. 
There were a number of books on Dhanurveda, composed by authors, e.g. 
Angiras. The Gsndharvaveda is based on the Sama—Music ; thus the 
Samaveda is the (original) source (here). There are four treatises 
composed by Vi§vakarma, Tva§ta, Devayajna and Maya on the 
Arthaveda. 

The six Angas of the Vedas contain the following authoritative 
works : Sik$a composed by sages like Panipi &c., on Phonetics; the 
Msnavakalpasulra on Rituals; the A$t5dhy5yl, the Mah5bha§ya, the 
UnadipStha, the Ganapafha and the PrStipadika on Grammar; the 
Nirukta of Yaska Muni, along with the Nighaptu on Etymology, which is 
the fourth limb of the Vedas; the Sutras and Bh5§ya of Acarya Pingala 
on Metrics; the works of Vasistha and other l£§is on Geometry, Algebra, 
Arithmetic and Astronomy. These are the six Vedic limbs. There are 
also six Upahgas (i.e. sub-limbs). Of them, the first is the PurvamimamsS 
Ssstra composed by the sage Jaimini, alongwith its commentary by the 
sage Vyasa dealing with rituals and relevant duties of the performer. 
The second is the Vai§e§ika Ssstra of Kanada Muni, supplemented with 
the commentary of Gautama, entitled as Pra§astap5da, dealing with 
(mainly) the substances and their qualities. The third is the Ny3ya 
Sastra ofi Gautama, together with the commentary of Vatsyayana dealing 
with physics ( Padnrthavidya ). The fourth is the Yoga Sastra of Patanjali, 
supported by the Vyasabha$ya, describing the science of worship and 
meditation. This Ssstra prescribes rules and means whereby one can 
realise and secure perceptional knowledge about all objects which other¬ 
wise was based on inference on account of learning and studying the 
three (above-mentioned) Ssstras, viz., MimSthsS, Vai§e§ika and Nyaya. 
The fifth is the Samkhya Ssstra of Kapila Muni together with the 
commentary of BhSguri Muni which enumerates all the elements and 
realities so that one may have a specific knowledge of them. The sixth 
is the Vedanta Ssstra of Vyasa together with the gloss of Baudhayana. 
Similarly ten Upani§ads, viz., ISa, Kena, Katha, Pra§na, Mupdaka, 
Maijdakya, Taittirlya, Aitareya, ChSndogya and Brhadarauyaka are also 
to be accepted as sub-limbs (Upa-angas). 


* 


It refers to Nighaiftu of Dhanvantari, as indicated in Hindi version. 
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Thus the four Vedas, together with their recensions and glosses, 
the four Upa-vedas, the six VedSngas together with six Upa-angas of the 
Vedas constitute the twenty sciences which should be studied by all men 
and women. 

It is definite that a man, by studying them thoroughly and thus 
acquiring a complete and real knowledge of all the mental and material 
sciences and of the action portion, becomes a scholar of very high 
learning. The Vedas were revealed by God. The Brahmanas are their 
expositions and commentaries composed by the seers. They are to be 
regarded as authoritative only in so far as they are in concordance with 
the Vedas, (which are full of true and righteous knowledge) and are 
supported by logic and proofs. But none should accept the authority 
of other books, which have been composed by the incredible persons, 
lay down the practice of vice, contain partiality and contemptuous ideas, 
exhibit very poor knowledge, are contrary to the teaching of the Vedas 
and are bereft of the support of reason and evidence. We enumerate 
them here briefly :— 

All the Tantra-works, e g., the Rudrayamala &c.; the Puranas, e.g., 
the Brahmavaivarta &c.; the interpolated verses of the Manusmrti and 
all the other Smrtis; the seemingly (i.e. false) grammatical treatises such 
as the Sarasvata, the Candrika and the Kaumudi etc., the works, e.g., the 
Nirriayasindhu, &c., which are in contradiction to the Mlmahsa Sastra ; 
the seemingly works on the Nyaya Sastra, beginning with the Tarka- 
sangraha and ending with the Jsgadisi, which are opposed to the 
Vaisesika and the Nyaya Sastras; books contrary to the Yoga Sastra, 
e.g., the Hathapradipika, &c. ; books opposed to the Sankhya Sastra, e.g., 
the Sankhyatattvakaumudl, &c.; books opposed to the Vedanta Sastra, 
e.g , the PancadaSi, the Yogavasistha &c.; all the works dealing with the 
auspicious movements, horoscopes and influence of the stars, e.g., the 
MuhtJrtacintamani, &c., which are opposed to the Astronomy; all books 
opposed to the Srauta SBtras, e.g., the Trikaijdika, Snana Sutra and 
Parisis(a, &c.; all the books which lay down that salvation can be acquired 
and sins annihilated by simply fasting in the month of Marga£!r§a or on 
the 11th day of the each half of a lunar month, by taking bath in the 
(sacred) water (in the Gangs,) at Kasi, by pilgrimage (to the so-called 
holy places), by beholding (the idols), by repeating the name (of a god), 
by taking bath and by worshipping the lifeless images ; all books prepared 
by hypocrites and sectarian people ; and all other books, preaching and 
advocating atheism. 
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All these books cannot be accepted as authoritative by the true 
observers because they are contrary to (the teachings of) the Vedas and 
other scriptures and they cannot stand the test of reason and evidence. 

Q. “Should the very tiny amount of truth which can be traced in 
these (books of ) predominantly falsehood, be rejected ?” 

A. “Yes, like the poisoned food. As an investigator rejects the 
poisoned food after examination even if it is found nectarlike, 
so these works should be rejected forthwith ; because, if they 
are given currency, the true meaning of the Vedas cannot be 
widely propagated and the darkness of falsehood would prevail 
which would not permit the true knowledge to come into 
existence.” 

Now we shall show that the teachings of the Tantra works are 
pernicious (lit. ‘false’). 

They maintain that the salvation can be secured only by adhering 
to Five Makaras (i.e. the Five MS —the five things the names of which 
begin with the letter ‘M/4’). We state (an evidence) in the following 
verses here :— 

(1) “Madya (i.e. wins), Maiisa (i.e. flesh), Mina (i.e. fish), Mudrd 
(i.e. secret marks) and the Maithuna (i.e. copulation or 
fornication)—these Five Makaras, give salvation in all ages.” 

(2) “Let one drink, drink and drink again, till one (reals and) 
falls on the ground. Let one rise up and drink again. For 
such a one there is no re*birth.” 

(3) “Persons of all Varnas (castes) assume “Twicebornhood” 
(i.e. Dvijatva) when they enter into Bhairavicakra (i.e. the 


(1) “asi uro si tt 551 * i 

?g: fj? grt »” 

(2) “qtan q)?3i ga: 'fast urea <mfa t 
garc?mq 5 qfcen gasfar a n” 

“jran snnf: fesnan: i 

aq q^TT: g«TCj gqqj ||" 


( 3 ) 
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circle of Bhairavas and Bhairavis). No sooner the Bhairavi- 
Cakra is finished, all Varnas hecome distinct and separate.” 

(4) “Avoiding copulation with his mother, a man should cohabit 
with all women. Having inserted his organ into vulva, he 
should repeat the Mantra without sluggishness.” 

(5) “A man may not spare even his mother.” 

Such are the numerous teachings of the Tantras which propound the 
practices marked with stupidity, vice, perniciousness, worthy (lit. ‘stated 
by’) of the Anaryas, bereft of reason and authority, entirely contrary 
to the Vedic teachings, unholy (Artarja) and obscene. These (practices) 
should never he adopted by the righteous people. It is very easy and 
known (to every hody) that the indulgence into wine-drinking, &c., spoils 
the intellect and consequently can never lead to salvation ; rather it leads 
to calamities ''and ruinous consequences). 

Similarly the so-called PurSijas (i.e. the so-called Ancient Histories), 
e.g., the Brahma Vaivarta and others, which are really of very recent age, 
contain mythical legends and false tales. A few of them are put forward 
here by way of example on the analogy of the ‘maxim of the cooking pot 
and the boiled rice.’** 

(A) COITION OF BRAHMA WITH HIS DAUGHTER 

There we come across a story that Brahma, the Lord oF creatures, 
assuming the corporeal form, seized his own daughter Sarasvati 
for copulation. This story is false because it is allegorical and 
figurative. For instance :— 


(4) “nifaftfa qfchsu i 

fan dfaji 3 TOTTO ll” 

(5) ‘'*rraT*rfq * rJfaa ii” 

** —The maxim of ‘‘the cooking pot an I boiled 

rice.” In a cooking pot all the grains being equally moistened by the 
heated water, when one grain is found to be well cooked, the same may be 
inferred with regard to the other grains. So the maxim is used when the 
condition of the whole class is inferred from that of a part. 
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( 6 ) “PrajSpati verily ran after his daughter. According to some 

it is ‘light or day’. The others say that it is ‘Dawn’. He, 
assuming the‘form of the (i.e. the white footed ante¬ 

lope) seized her in the form of Rohita (i.e. a deer)’. That 
semen which came out first became this very Aditya (i.e. the 
sun).” ( Aitareya . Ill 33.34) 

(7) “PrajSpati is verily the fair winged Garutman (i.e. Garucja), 

i.e. the Sun.” SB. X.2.7.4) 

(8) ‘‘There ‘the father impregnates his daughter’ means “the 

cloud (impregnates) the earth.” (N. IV.21) 

(9) “Dyau is my father ; my begetter ; kinship ( Nabhi ) is here. 

This great earth is my kin and mother. Between the wide¬ 
spread world-halves, is the birth-place ; the father laid thj 
daughter’s germ within it.” (RV. 1.164.33) 

(6) “sroTTqfa# rei i i <rrgv<ft 

wcsn ftfeai Warner t frcs n? ^?ra: sr*m«T*3)<3ra n” 

CV > cv \ ^ « N 

[Aitareya. 111.33,34) 

(7) “stanqfcTf iTCWRtTis sfafn ll” (SB. X.2.7.4) 

(8) “tnr fam *fnf?r war. gf^T: u” (n. iv. 2 i) 

(9) “aft * 1 fqat dtf^cTT snff[TH ang* ht<tt ngftra i 

fqaT u” (RV. 1.164.33) 

(a) Uttttnayoh Camvoh : ‘Widespread world-halves’. But literally it 
means ‘bowels or vessels into which the Soma is poured’. It is a figurative 
expression for ‘heaven and earth’. The firmament or space between these 
two is, as the region of the rain, the womb of all beings. 

The father is Dyaus and the daughter is Earth, whose fertility 
depends upon the germ of rain, laid in the firmament. 

Sayaqa translates this phrase as “The two uplifted ladles. The 
uplifted ladles are heaven and earth and the womb of all beings between 
them is the firmament, the region of the rain.” 


(Contd.) 
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(10) "The sonless father, regulating (the contract), refers to his 
grandson (the son) of his daughter, and relying on the 
efficiency of the rite, honours (the son-in-law) with valuable 
gifts; the father, trusting to the impregnation of the 
daughter, supports himself with a tranquil mind.” 

(RV . 111.31.1) 


(Contd. from page 357) 

R?i Dayananda’s explanation, which is based upon the above-cited 
authorities of Satapatha and Nirukta, is quite original. The interested 
reader will find it more reasonable. 

(10) f|gf BH’fa i 

fartt |f|g: gq?! ll” (RV. III.31.1) 

Griffith translates this verse :— 

"Wise, teaching, flowing the thought of Order, the sonless gained 
a grandson from his daughter. 

Fain, as a Sire, to see his child prolific ; he sped to meet her 
with an eager spirit.’’ 

The following note from the same author deserves notice :— 

"I am unable to give a satisfactory or even an intelligible 
version or explanation of the first two stanzas which appear to 
attribute, in a very obscene manner, to Agni and the Gods in heaven, 
the customs or the laws of succession to property among men. In the 
first stanza Vahni which usually means ‘an oblation-bearer’, ‘a sacrificer’, 
‘a priest’, or ‘one who is borne along as a God in a celestial 
car’, is said by Sayaija to mean sonless, the father of a daughter 
only, because he transfers his property through his married daughter 
into another family. The sonless father, according to SHyana, 
stipulates that his daughter’s son, his grandson, shall be his son, 
a mode of affiliation recognised by law, and, by relying on an heir 
thus obtained, and one who can perform his funeral rites, he is satisfied.’’ 

This may be intelligible, but what it has to do with Agni or 
with the rest of the hymn is not clear, (page 347). 

(Contd.) 
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EXPLANATION 

Sun or solar sphere is called Savita (the begetter) and Prajapati (i.e. 
the Lord of creatures). Dyaus (i.e. the light) and U$as (i.e. dawn) are like 
his daughters. It is a metaphorical statement. The one which is generated 
from the other is like the offspring of the latter which is like the father of 
the former. Such a father, i.e. the Sun, chases fast with his rays his 
daughter Dawn of a lightly reddish complexion ( Rohitam , i.e. reddish or a 
female deer). Having captured her, he generates or begets upon her the 
Light (i.e. Day), i.e. the son of the Aditya (i.e. Sun). The Dawn is like 
the mother and the Sun is like the Father of this son (i.e. Light) because 
the Sun with his rays, which are like his semen, begets the Day, his son, 
upon her, the Dawn. On the horizon, during the night, five ghapkas 
earlier than the sunrise, there appears a reddish light. It is called the 
Dawn (U$as) which is caused by the Sun. Thus, by the union of the 
Father and the Daughter a son is born, i.e. the brightly shining Light 
(of the day), who is son of the Sun, as a son is born from a mother and a 
father. Similarly, the rain-cloud and the earth are like a father and 
a daughter to each other. The birth of tae earth is from the waters, i.e 
from the clouds. Hence, the earth is the daughter of the rain-clouds 


(Contd. from page 358) 

Grassman takes Vahni to mean the upper fire-stick, and th< 
daughter to mean the lower piece of wood. 

I think the word Vahni is derived from the root Vah ‘t< 
carry or convey'. Thus Vahni here stands for father of a daughtei 
only, not of a son, because he conveys ( Vahati-Propayati ) away hi 
property, through his married daughter into another family. Thu; 
Yaska says : — 

“sranfar gter traiiTOtw gsroum 1” 

i.e. Vahni or Vodha i.e. the father of a daughter only stipulati 
(Prasasti) that his daughter’s son, his grandson. In this way the daughtc 
is regarded as son. 

Yaska explains the word VidvQn as— 

The wprd Rta means a Yajfia, i.e. a Prajanana Yajhasya. 
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This rain-cloud by sprinkling rain-water, i.e. the semen, as it were, 
upon her, makes the earth pregnant. This pregnancy brings forth the 
vegetables as their offspring. This also is a metaphor. 

( Aitareya. III.33.34) 

Here is (the following) evidence from the Vedas 

Dvaus, i.e. light of the day, is my father—the protector and the 
generator of all transactions. Both have the mutual relation. This wide¬ 
spread earth is my mother, the giver of cordiality. The rain-cloud and 
the earth are like two armies arrayed against each other or like the awning 
(canopy) and the floor. Here, the rain-cloud, i.e. Father, pours down 
the mass of water (i.e. semen) upon the earth, i.e. his daughter, and makes 
her conceive. This is only a metaphorical allegory. (RV. 1.164.33) 

The same (metaphor) allegory is also stated in the (following) 
verse. Here the word Vahtii means the Sun (i.e. the Father). His daughter 
is the above-mentioned (Dawn). Such a Father (i.e. the Sun) impregnates 
his daughter Dawn, by placing his semen, the (solar) rays in her and begets 
a son, the Day. (RV. III.31.1) 

In spite of the fact, that this highly excellent metaphorical (allegory) 
was explained in the Nirukta and the Brahmanas, the Brahma Vaivarta 
and the other (similar) works narrate this and the other tales otherwise on 
account of delusion. None should take them as credible. 

(B) TALE OF INDRA AND AHALYA 

Similarly there is a story that there was a real person by name 
Indra, the king of the gods. He committed adultery with the wife of 
Gotama. Gotama cursed him, “Thou shalt have one thousand female 
generative organs.” He also cursed his wife Ahalya, “Thou shalt become 
a rock of stone.” She regained (her original form) and became free 
from the curse when she came into contact with the dust of Rama’s feet. 

Such fables are false, because in reality they are allegorical. This 
(allegory) is as follows :— 

(11) “O Indra ! Come here. Gau (i.e. the light) overpowered 


( 11 ) | 

Bgrtafirefa It” 


strtfa i a? mj&srcq grronfa 
(SB. III.3.3.3.1.18) 
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(or outraged) Ahalya like a Jara (i.e. a paramour). Whatever 
are his feet (i.e. rays), he gratifies her with them." 

(S5. III.3.3.3.1.18) 

(12) “Semen is Soma (i.e. the moon).” (SB. III.3.5.1) 

(13) “The night to the Sun. (Because the night) disappears 

when the sun rises.” ( N . XII.11) 

(14) “The solar ray by name Su$umnas is called Gau and the 

moon is Gandharva (i.e. the bearer of the ray). It is a 
Nigama (i.e. a Vedic verse YV. XVI1I.40). It is also 
called Gau.” (N. II.6) 

(15) “Like a paramour (Jara) to a Bhaga or “a lover to the 

Bhaga." The Sun is here called a paramour, the remover 
of the night.” (AT. III.16) 

(16) “He that illumines (the world) is verily Indra.” 

(SB. 1.6.3.18) 

EXPLANATION 

Indra is the sun, which burns and illumines the terrestrial objects. 
The sun is called Indra because he is the source of securing glory and 
riches. He is the fornicator of Ahalya (i.e. the night). She is the wife 
of Soma (i.e. the moon), who is also styled as Gotama, i.e. the swiftest 
mover. Gotama is the moon. Both, the moon and the night, stand to 
each other in the relation of husband and wife. The Night is Ahalya 
because the day (Aha) is absorbed (Liyate) in her. This moon gratifies 
all creatures with his wife Ahalya (night). Here, the sun (i.e. Indra) is 
called fornicator (Jara) of Ahalya (night), the wife of Gotama, the moon ; 
because he causes the night to wear away and lose her beauty. The word 


(12) tfta: It” [SB. III.3.5.1) 

(13) '‘Tlfamfonm I [N. XII.ll) 

(14) »i?2<i: frufq fawt i tftsfq it” 

(N. II.6) 

(15) “5K an mta i 5ttT i anfacotea wit i TmaftjfiraT ir’ 

(Ar. 11.16) 

(16) “qn aqfcT it" (SB. 1.6.3.18) 
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‘Jara* is derived from the -JJr$ ‘to grow old’. Now the destroyer of 
the age of the night is Indra, tb-e sun. This (version) only is believable. 

Therefore, none should attach importance to the above-stated false 
story related in recent works, in face of this excellent and metaphorical 
allegory mentioned in the true scriptures for the purpose of providing 
precepts regarding a factual natural phenomenon (lit.‘a good science’). 
The same is the case with other similar stories. 

(C) STORY OF INDRA AND VRTRA 

Similarly (there is another story that) there was really a person by 
name Indra, the king of gods. A war broke out between him and the 
demon Vrtra, who was the son of TvastA. The demon Vrtra swallowed 
Indra. It created great panic among the gods. They approached Visnu 
as their shelter. Vigiut suggcs'ed a way out. He told them, “Vrtra 
would be annihilated with the sea-foam when I enter into it.” 

Such false stories, like a mad man’s ravings, have been described 
in the so-called PurAijas, ancient in name only but which are indeed very 
recent works. The good and the learned should never believe them (as 
they are stated) because they are allegorical. For instance :— 

(17) “1 proclaim the heroic deeds of Indra, the first that he 

performed, the Thunder-wielder. He slew the A hi (i.e. 
cloud), then released the waters down (to the earth). He 
broke the channels of the mountain-torrents.” ( RV. 1.32.1) 

(18) “He clove Ahi (i.e. the cloud), lying on the mountains. 

Tvasta sharpened for him, his whizzing bolt : the flowing 
waters, rapidly glided downwards to ocean, like cows 
(hastening) to the calves.” (RV. I 32.2) 

(17) g aWffor sratf stsrqiH t 

“anpftffRfWjfi! st win atfinra n” (RV. 1.32.1) 

(18) snpaf! qta fnfagm eraifft sa Faq aaw i 

qi«ti s* vm: a>s5t: i.” 


(RV. 1.32.3) 
(Contd.) 
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EXPLANATION 

I shall now proclaim the heroic deeds of Indra, the Sun or God, 
who is the thunderbolt-wielder, performed in days of yore. The 

(Contd. from Page 362) 

R?i Dayananda on sound evidence believes that the Vedas 
do not contain historical references. Here I cite below a note from 
Prof. Wilson who clearly corroborates the statement of our author that this 
description is only an allegorical one :— 

“In this and subsequent Stiktas, we have an ample 
elucidation of the original purport of the legend of Indra’s 
slaying Vrtra, converted by the Pauragika writers into 
literal contest between Indra and an Asura or the chipf of 
the Asuras, from what in the Vedas is merely an allegorical 
narrative of the production of the rain Vrtra, sometimes 
also named Ahi, is nothing more than the accumulation of 
vapour condensed or figuratively shut up in or obstructed 
by cloud. Indra with his thunderbolt, or atmospheric or 
electrical influence, divides the aggregated mass and vent is 
given to the rain, which then descends upon the earth and 
moistens the fields, or passes off in rivers. 

The language of the Richas is not always sufficiently 
distinct and confounds metaphorical and literal represent¬ 
ation, but it never approximates to that unqualified strain 
of personification, which, beginning apparently with the 
MahabhSrata (Vanaparva, ch. 100), became the subject of 
the Puranas.” (p. 249) 

These lines leave no doubt that the myth of Indra’s dragon- 
fight refers to some powerful natural phenomenon. Heaven and earth 
tremble when Indra slays Vrtra. He does not destroy the dragon once 
only but repeatedly and he releases waters many times. The old inter¬ 
preters of the Vedas tell us that Indra is the thunder-storm. The vapours 
are Ahi (dragon) which enclose the waters. 

(Contd. 
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(particle) ‘Nu' means ‘Vitarka* (i.e. guess). ‘ Vajra' means light (i.e. 

lightning), Precis or valour. The Satapatha (VIM) states that : 

(19) “Heroism is verily Vajra'' 

The possessor of Vajra is called Vajrin. He killed Ahi (i.e. cloud). 
Then he released the waters which spread on the earth. By those waters, 
he broke the (mountain) rivers (Pra~vak^ana) by flooding them over. 
He caused the banks of the rivers to burst. Such rivers are said to be 
produced (thus) by the clouds. The water, struck by the bolt, glides down 
to the earth. It should be taken as (the dead) corpse of Vrtra. 

(RV. 1.32.1) 

Hence onward, concise interpretation of the verses will 
be given. 

The Sun (Indra) annihilated Ahi, i.e. cloud. How did he ? Here it 
is said : He hurled upon Ahi or demon Vrtra, i.e. cloud, the mighty 
Vajra, i.e. the bright lightning produced by his rays which were hidden 
under the cloud. With this lightning he broke into pieces the body of 
Vrtra (i.e. in the form of rain-drops) which is thrown on the earth. This 
mass of water, fallen on the earth, is caused to ascend again into the sky 
in the form of atoms. These waters brightly flow down to the ocean as 
the cows run to their calves The (rain) waters are the body of Vrtra, 
the demon. 

The deed, by which the Sun causes the waters, i.e. the body of 
Vrtra, to fall on the earth, is praiseworthy. (RV. 1.32.2) 

(20) “Indra, with his great and destroying thunderbolt smote into 


(Contd. from page 363) 

Yaska says— 

“a?*) wa: ? ita sfa i sfwfa^tfa^T: i 3t«ft a 

stftfema fasftwia fttfvf) afcjafai* i a^agtrtwfa wet far u” 

(AT. 11.16) 

(19) “*1$ # wsgro n” (SB. VII.4) 

(20) “atsw jet siiefa??) waw wfai i 

(RV. 1.32.5) 

(Cpntd.) 
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pieces, the mutilated Vrtra : as the trunks of trees are 
felled by the axe, so lies Ahi, prostrate on the earth.” 

(RV . 1.32.5) 

(21) “Footless and handless, still he challenged Indra, who struck 
him with thunderbolt upon his mountainlike shoulder (or 
between the shoulders—Griffith); like one emasculated, who 
pretends to virility ; then Vrtra, mutilated of many limbs, 
slept.” (RV. 1.32.7) 


EXPLANATION 

The word Ahi is included in the list of synonyms of cloud in the 
Nighantu (I. 10). In the Nirukta we find the following explanation : — 

(22) “The word 'Indra Satru' means one (i.e. Vrtra) whose slayer 

is Indra or whose annihilator is Indra." ( N . 11.16) 

(23) “Then who is Vrtra ? According to the etymologists 


(Contd. from page 364) 

We have here and in the following verse, both names Ahi 
and V( tra. They are both given as synonyms of Megha, a cloud, in the 
Nighaij(;u. The former is derived from y/Han ‘to strike’, with ‘A’ 
prefixed, arbitrarily shortened to ‘A’; the latter, (lit. ‘the encompasser 
or concealer) is from the y/Vr ‘to enclose’, or from y/Vrt ‘to be or 
to exist’ or from y/Vrdh 'to increase’. A choice of etymologies indicates 
a vague use of the term. He is said to be Vyansa, having a part 
or metaphorically a limb. detached, thus confounding things with 
persons, as is still more violently done in the following verse, where 
he is said to have neither hands nor feet. 

(21) “3f<n!?pat tnmfa mnr spsth i 

*wtV sfsr sfama smq? wfea: n” 

(RV. 1.32.7) 

(22) i ar *nafaaT ar i i” 

(w. 11.16) 

“acfit aa: ? sfa a wit: t carets^* swfasTfoPT: i” 

(A. 11.16) 


( 23 ) 
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(Nairuktas) it is (rain)—cloud. According to the historians 
it is an Asura, the son of Tvasta.” (N. 11.16) 

(24) “He slew Vrtra and released waters ( RV. 1.32.1). The Vrtra 
is from i/Vr ‘to enclose’ or from •yVrt ‘to be’ or 
from *yVrdh ‘to increase’. Vrtra is so called as it encloses 
(the waters), or as it conceals (solar light), or as it grows 
in size.” (A'. 11.17) 

EXPLANATION 

Indra, the sun, with his very sharp and great thunderbolt, i.e. 
electrical rays smote the shoulders of the mighty (Vrtra Tara ) Vrtra, the 
rain-cloud, and killed him. [RV. II.32.5) 

As a man, whose limbs are cut into pieces with a sword, falls on the 
ground, so Ahi, the rain-cloud, with his shoulders, hands and feet cut 
off by Indra, the sun, with his Vajra (electrical rays) falls down to the 
ground and lies prostrate there. (RV. 11.32.7) 

According to the aphorism of Panini “the past tense denoted by 
‘Luh\ 'LatC and ‘Lip' indicates optionally all tenses “in the Vedas.** 

( P. III.4.6) 

Here ‘Lari' (past tense) expresses present-indefinite tense. Thus 
' Aiayat ’ (i.e. slept) means here 'sleeps' only. 

According to the Nighantu (cited above) Vrtra means rain-cloud. 
One, whose destroyer is Indra, is Vrtra. Indra, the sun, is his destroyer. 
Tvasta is the sun. His offspring is the Asura —the rain-cloud. Because, 
after the juices and waters are transformed into atomic particles and 
carried up into the sky, they again unite and assume the form of a cloud. 
It is called Asura. The sun, again, breaks them into drops and throws 
them down on the earth (in the form of rain). This water penetrates 
into the earth or causes the rivers to flow. It goes to the ocean and 


(24) 3KT aarc S3 r gotlfof i 

ft? aafa aafafaflr fasrraff i 35333 a? 
**?*fafa i rr? 3? aatafarer u” 

(AT. II17) 


*’ “SRfa 35 faff: H” ( P. 111.4.6) 
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accumulates there. It again climbs up the sky. This water is Vrtra, 
whom Indra, the sun, again strikes down. 

The rain-cloud is called Vrtra because it is acceptable (derived) 
from y/Vr ‘to select’ by men or because it covers the light of the 
sun (from *JVrt ‘to conceal’) or because it grows in size (from yJVfdh 
'to grow in size’). 

(25) “The waters bear off the nameless body of Vrtra, rolled 
in the midst of never ceasing, never resting currents. The 
foe of Indra has slept along a long darkness.” {RV. 1.32 10) 

(26) “Neither the lightning, nor the thunder (discharged by 

Vrtra), nor the hailstorm which he spread, nor the thunder¬ 
bolt, harmed Indra, when he and Ahi strove in battle, 
Maghavat gained victory for ever.” ( RV . 1.32.13) 

EXPLANATION 

There are numerous such verses in the Vedas on this topic. (The 
following pieces of evidence also support our view) :— 


(25) stTwigi qsg fa [55 1 

faorf 35 n” 

(RV. I.32.1C) 
Never stopping. A ^r+JStha ‘to stay’. 
YSska says— AsthSvardnam ( N. 11.16), 
i.e. never resting or ever flowing. 
Waters, cf. N. 11,16. 

Nir-namam, i.e. nameless (Yaska). 

(26) “ETft? fa^ pgqq * qf ^ I 

virz u? ggqig bert fafafa h” 

(RV. 1.32.13) 


(a) Atitfhantindm 

(b) AnivesanClndm 

(c) Kastha 

(d) Niff yam 


(a) Maghavi 5 : Bounteous. Magha is the synonym of wealth 
(Yaska), i.e., possessor of riches. Lord of 
wealth. By releasing rain-waters Indra causes 
rich harvest. 
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(27) “This verily is Vrtra, because he ( Vrtra) sleeps, enveloping 
the whole world or because the heaven and the earth remain in 
him. As he covers the whole world and sleeps, he is called 
Vrtra. Indra killed him. His dead body emitted bad smell all 
around. In the form of waters he (fell and) spread every 
where. He went to ocean. These waters (there) in the 
ocean became dreadful. These waters ascended up and up 
(and became clouds again). From these (rain-waters) were 
produced the Kusa grass. These (terrestrial) waters are impure. 
The stench produced by (the dead corpse of) Vrtra remained 
mixed in the waters. That unholy (stench or impurity due to 
the contact with Vrtra's dead body) element from the water 
was removed by these two Pavitras (made of Kusa grass). 
He (the priest) sprinkles with these Pavitras sacrificial (holy) 
waters and the waters are purified by these two Pavitras." 

(SB. I.1.3.4.5) 

(28) “According to the etymologists there are only three DevatAs. 

Fire is terrestrial, wind or Indra of intermediary space, and 
the sun is of the bright firmament.” (N. VII.5) 

EXPLANATION 

The watery body of Vrtra, (i e. rain-cloud) bears off the deep 
darkness. Hence, Vrtra, when killed by Indra, sleeps on the earth. 

(RV. 1.32.10) 

Vrtra, with his illusive form hurled upon Indra (the sun) his 
lightning and thunderbolt, which could not hold Indra in check. Ahi, 
the rain-cloud and Indra, the sun, strove in battle against each other. 


(27) ^ st! | B 

afagl? bb stfarT f?»«r amis gat an? n v n afrat arms i a 

c s « 

gfa: aga: qaTsatsfa: srgsng i aga $g agsifamif 

aiT'Tt gtaicaf I ST afagfg^SB gafcat fat 

sHigfam at Pit arffa gt ?atTg al?gKjFqg, g^ar g c g: gfatfa 
srtarga 1 atgraritaregf gfgai*gTgqjt?cgg rrsgtra^grgFa: stefa 11 
aWTB BT ll” [SB. 1.1.3.4.5) 

(28) “fa** qg last ?fa i srfrg: gfag'tegia: grggf gpgfts?- 

pgta: i ggf am 11 ” [N. VII.5) 
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When Vrtra advances, he cuts off the light of the sun. When the 
sun’s scorching forces prevail, the sun puts off the Vrtra, the rain-cloud. 
Ultimately, Maghvat (i.e. the sun) defeats Vrtra. Only Indra triumphs and 
not Vrtra. (RV. 1.32.13) 

This Vrtra covers the whole world and sleeps over it. Therefore 
he is Vrtra, the envelopes Indra, the sun, annihilated him (the rain 
cloud). Being annihilated he collapsed to the ground, then coming into 
contact with vegetation, emitted a stench. He ascended again and 
spread all around. He fell down in the form of (torrent) rain. This dead 
Vrtra reaches ocean and becomes dreadful there. Hence, the waters in 
ocean are fear-inspiring. In this way, the waters of ocean, rivers and 
lands, through the sun, rise up into the sky again and again and fall as rain. 
From these waters are produced all vegetables, e g. (Kusa grass). 

(SB. 1.1.3.4,5) 

The air and Indra (the sun) are of intermediary region and the 
sun belongs to the celestial region, i.e., resides in light. (IV. VII.5) 

In spite of the fact that there are most excellent allegorical stories 
in the true Scriptures, the so called ancient books, the Puranas, which are of 
very recent origin, narrate false stories; good men should not attach impor¬ 
tance to them. 


(D) STORY OF DEVA-ASURA WAR 

In the same manner, there are various imaginary stories of the 
wars between the Devas and the Asuras, which are in the perverted form 
altogether in the recent books. These should not be accepted as true by the 
technical (lit. wise) or laymen, because they are also figurative and allegorical. 
For instance :— 

(29) “Devas and Asuras were busy in battles.” (SB. XIII.9.1) 

(30) “O Devas ! may we vanquish the Asuras.” (RV. X.54.4) 
Asuras are so called because they are not properly busy in their 
duties (A+Su+Rateih — Sthdne$u : posts, i.e., duties) or they 
are demoted (or lit.—thrown down) by the Devas. (From the 


( 29 ) “t«ngn: wmi strr ti” (SB. xm.3.9.i) 

(30) “agrptfiowT i” agn agrm sfa ^rfa 

g*f*a 1 aatT^Rgaei Parana n” (N. III.8) 
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root As ‘to throw’); or the word Asu is a synonym of Prtya 
(i.e. breath) because the Prana, as if it were, appears to be 
thrown into the body. The possessors of the PrSiia are Asuras 
(i.e. Asu Ra). It is known from ( the Brahmanas ) that 
(Projapati) created Suras (i.e. gods) from His Su (i.e. Self). 
This is the characteristic of the Suras. The Asuras were 
created from Asu (i.e. His breath). This is the characteristic 
of the Asuras” (N. HI. 8 ) 

(31) “Ihe great and absolute wisdom is the nature of the 
Devas.” (RV. 111.55.19 and ^K.XVIII.1.5). The word Asura 
means a person endowed with intelligence or having Asu 
(i.e. Praija, i.e., breath) or else the word Asu may be taken 
as a synonym of Prajiia (i.e. intelligence). It wards off the 
misery (i.e. from the root As ‘to throw') or in it, all objects 
are shrined. The word ‘ Asuratva ’ is (changed into) Suratva by 
eliding *A\” (N. X.34) 

(3z) “He (i.e. Prajapati), desirous of progeny, took pains and 
moved about. He set procreation in his Self. By his mouth, 
he created Devas. These ‘Devas’ were created in the bright 
firmament (or in light). The characteristic of Devas is that 


(31) “laraTaatfalWca l” at I STaapa at 1 atfq aiaftfa 

aarara i apqfaaafa i srpaTsaiPaTaa?: i stapfaaTfaa'aa it” 

% « NO •> 

(. N . X.34) 

( 32 ) ‘'atssfa-snwia aare satqaa; i a arra^a srrufaaaa i 
a amlaa laTagaa i I laT raaafaqsngaafa i aa tarat 
laraa i a* raaafaqarrgsaR i a?a agaara telara: i alar 
larcr laraa u aara agaara falara ti aa alsaats? am: 
laraaTag^a i a % ar?ta gTaatafaqsrtasaR i apa agaraTa aa 
sairr i alsla i araia argfer, apa ^ aganara aa qaraa i 
?ra i ara aa qa aFaar fasal t I aa qa qTraapapaiarjp 
aaafta aataigp afaaafareaTl ragsra sFagrt) eaaal fra ara 
ssmfa: qFaar fasal, I aa qar qpraaFafa i aparlaa 
acfqvmgqaa—“a ?a gg?t) qiaasaaffra Isfaal aaaa ar^aarfra 1 
arlcHT I aifa gsparg:, arer ?Ta a gar ag?t) 11 ffa 11 a 
a*pa lata agarara fal ara: aa^fsa i aa aapar stgrra 
aganara aa saia ar^Ptraaj^a 1 ara i a $ 5 ta sarqfa: 11” 

(SB. XI.l.6.7,8 , 9,10,11,12) 
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they were created in luminous region. He had to reside in 
upper region for procreation of gods. This is the very 
characteristic of the Devas that they came into existence in 
bright regions. Moreover, there is a mute Praqa. By that 
Asuras were created. They were created on this very 
earth. When he was busy in creation, darkness enveloped 
him. He found that only the sin has been brought into 
existence as darkness prevailed when he was busy in creation. 
He (Prajapati) tortured them ( Asuras ) on account of their 
sins. For this reason, they were defeated. Hence the war 
between Devas and Asuras is nothing The purport of the 
legend is that those who commit sins are afflicted and 
defeated. Therefore, the Seer says, “Never was there any day, 
when you did wage war. You have no enemy O Maghavat ! 
All these war-descriptions are only allegorical. There is no 
enemy today or in the yore against whom you did (actually) 
fight.” 

And as he resided in bright regions when he created 
the Devas ; hence (for them) he created the day and as 
darkness prevailed when he created the Asuras; hence this 
night came into existence. Such are the day and night. 
Thus observed Prajapati.” (55. XI. 1.6.7,8,9,10,11,12) 

(33) “All Devas and all Asuras—both are sons of Prajapati ; 
hence they inherited whatever is of Prajapati—the Father.” 

(SB. 1.7.5.22) 

(34) “Both are offsprings of Prajapati—the Devas as well as the 

Asuras. Among them Devas are youngers and Asuras are 
elders. Whatever he (the man) utters unworthy of him is a 
sin.” (SB. XIV.3.4.1.4) 

(35) “Energy is Devas (and) illusive fraud is Asuras.” 

(SB. X.5.6.20) 

(36) “Vital forces (or breath) are Devas.” (SB. VI.2.3.15) 

(33) “Iqrcw ht i snsrrcprr: srsuqfr fqg: qragqg: n” 

(55. 1.7.5.22) 

( 34 ) “ffin jt srraiqFm: i i era: qtra'hra qq %qr:, qqrmn 

sran: i qt%q*rafera;q qqfa qq qjcm n” (SB. xiv.3.4.1,4) 

(35) “3#TreT tqr n” (SB. x.5.6.20) 

(36) “5n«TT *qT: ll" (55. VI.2.3.15) 
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(37) “Praga (i.e. vital breath) is Asu ; illusion is caused by it/’ 

(SB. VI.6.4.6) 


EXPLANATION 

The Devas and the Asuras waged war against each other. 

(SB. XIII.3.9.1) 

Now who are the Devas and the Asuras ? Here our reply is, “The 
learned are the Devas (SB. 111.7,6.10.)*”. Verily the learned are the Devas 
and the ignorant are the Asuras. Devas shine with their knowledge (from 
the root Div ‘to shine’). The ignorant are enveloped in the darkness of 
ignorance. Naturally there is a war between them always. This is the war 
between the Devas and the Asuras. 

According to the following citation from the Satapatha, those who 
speak truth, believe in truih and act on truth are the Devas. Those who 
indulge in falsehood, believe in it and act on falsehood are the Asuras (or 
men) :— 


(38) “There are only two ways and not the third. Truth and 
falsehood. Truth is (the lot) of the Devas and the falsehood, 
of the men.” “From falsehood, I go to truth” means that 
I assume the character of the Devas and cast off the human 
one. He should always speak the truth. Devas adhere to vow 
which is truth. Hence, there is glory and name for thee. He 
who knows thus speaks the truth. The Devas are the mind of 
men.” (SB. 1.1.1.4, 5, 7) 

The mutual conflict between these two (i e. the truth-loving people 
and the men addicted to falsehood) is nothing less thin a war. The mind 
of man is the Deva and the Praijas are the Asuras. There is a conflict 
between these two also. Mind, with a force of spiritual knowledge, sub¬ 
dues the Praijas while the Pranas with their power keep the mind in check. 
It is a war between these two. 


(37) 
♦ 

(38) 


“amt msg: ariat mat n” (SB. vi.6.4.6) 

Cited above, Nr: ll” (SB. Ill 7.6.10) 

“sa m N a fataafef i ma noma a i ma Nr naa agror: i 
“SWiramna maijqfa” ?fa amg<%at Nigqfa t a a maN 
ata i a Nt aa a?a?a awra ant ant 5 mtfa 1 

a fastn ma aafa 1 mrt 5 a tai agtata n” 


(SB. 1 . 1 .1.4,5,7) 
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God created the Devas, i.e; five organs of senses and mind as the 
sixth, out of Su, i.e. the light. Hence, they are illuminating. He created 
the Asura, i.e. five organs of actions and the vital airs (Praijas) out of 
’A-su’, i.e. darkness, which means the terrestrial substance. These also are 
warring against each other because there is a struggle between light and 
darkness. (SB 1.1.1.4, 5, 7) 

Desirous of procreation God Prajapati created from the cause, 
through His principal attributes and actions, the atoms of fire, the lumi¬ 
nous regions, i.e., the sun and others. These bright regions are the Devas 
(i.e. the shining ones). Because of their brilliance created by God, all 
worldly transactions were made possible which need light. This is charac¬ 
teristic of the Devas as they rejoice and move in light. After this, God 
created the Prana+Vayu (i.e. vital airs) and the spacious globes, the 
earth &c., which are (comparatively) later. He created these Asuras which 
possessed no light. These ( Asuras ) pertaining to the earth produced vege¬ 
tables, medicines &c. All these are effects and devoid of light. There 
is a (practical) war between these bright and opaque substances. This also 
is a war between the Devas and the Asuras. 

Similarly the righteous person is Deva and the vicious one is 
Asura. There is a daily struggle going on between these two also on 
account of their contrary habits. This again is a war between the Devas 
and the Asuras. 

In the same manner, the day is a Deva and the night an Asura. 
Their conflict also is like a (regular) war. 

Both the Devas and the Asuras are the offsprings of God as stated 
above. Hence, they are entitled to God’s things. (SB. XI. 1.6.7-12) 

Between the two (i.e. the Devas and the Asuras), the Asuras, i.e., 
the Pranas &c., are elder because the air is the earlier creation than the light 
and the Pranas are a form of air. Similarly all men are born ignorant and 
attain knowledge afterwards, and because fire was created from air and 
the organs of sense were produced from Prakrti. Therefore, the Asuras are 
elder and the Devas are younger. In one case, the Devas, the sun &c., are 
younger. All these are like the offsprings of Prajapati because all of them 
were created by Him. 

There is a war between them also. Those persons who care only for 
their own selfish interest are busy in pampering their own bodies, and are 
crafty and hyppocrites, are the Asuras ; and those who always look towards 
others’ benefits, assuage the pains of others, are free from guile and are 
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righteous, should be deemed as Devas. There is a regular war, as if it were, 
between these two also. 

The war between the Devas and the Asuras is of these and similar 

kinds. 

As the excellently beautiful allegory based on Metaphor is depicted 
in the true scriptures for the purpose of imparting (scientific) knowledge, 
the wise should never attach importance to the false narratives given in the 
PurSijas (the so called ancient mythological works) which are erroneously 
so called and in other recent works, e.g., the Tantras. 

These (Paurapic) fables are not true. 

(E) STORY OF KA&YAPA 

Similarly, the stories of KaSyapa, and places of pilgrimage like 
Gaya &c., narrated in the Brahmavaivarta and other works, are opposed to 
the Vedas and other true scriptures. For instance, there was a Seer (5?0 by 
name KaSyapa, the son ofMarxci. Prajapati by name Dak$a gave away his 
thirteen daughters to him in marriage, according to the law. He begot the 
Daityas on Dili , the Adityas (the sun & other gods) on Aditi, the Danavas 
(giants) on Danu, the serpents on Kadra, the birds on Vinatn and the 
monkeys, bears, trees, grass &c. on others. All such tales are mythical and 
false, full of darkness, opposed to reason, evidence and knowledge and are 
impossible. The following evidence supports it :— 

(39) “His name (epithet) is Karma. The Lord of Creatures 
(Prajapati) created all living beings. The creator means doer. 
As He (God) is doer, He is called Karma (from the root Kf 
‘to do’). KaSyapa verily is Karma. Therefore it is said that 
all creatures are KaSyapis, i e., generated by KaSyapa (God).” 

(SB. VII.5.1.5) 

EXPLANATION 

God creates this whole universe. Hence He is called Karma. Accor¬ 
ding to (the statement) that 'Ka£yapa is verily Kurina* (cited above), 
KaSyapa is an epithet of God. He alone has produced all living beings. 
Hence, all creatures are called ‘Ka£yapis’ (i.e. offsprings of Kasyapa). 
God is so called because (etymologically) Kasyapa is one who sees. Being 


(39) US RTR I RSUqfa: R3IT: 31^513 I I cT5 

iTFRra RTR: l qswqt R RFRISTg: HRf: 5T3II: i ll’* 

(SB. VII,5.1.5) 
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Omniscient He knows perfectly (the minutest substance of) the whole 
universe without an error. Hence, He is called Paiyaka, the Seer. By the 
interchange of the first and the last letters (i.e. Pa and Ka) Paiyaka assumes 
the form of Kaiyapa as Hinsa becomes Sinha and Kratu becomes Tarku. 
This is in accordance with the authority of the Mahsbha$ya on (the aphorisms 
of) Haya\ara\. Hence, it has been concluded that all creatures are progeny 
of Kagyapa (God). 


(F) GAYADI TIRTHA STORY 

(40) “PrStja verily is strength. It is based on Prana. Therefore, 
they say that the strength becomes brighter with truth. 
Dressed in this manner (i.e. enveloped in vital strength of 
truth) Gayatrl becomes established in Self. Such she (i. e. 
Gayatrl) reaches home (GayOn). Pranas are verily (her) home 
(Gaya). Thus Gayatrl attains Pranas. As Gayatrl attains 
Gaya (i.e. homej), she is called Gayatrl (i.e. Gayatri).” 

(SB. XIV.8.1.6.7) 

(41) “The Atiratra, being a part of the PrZyaulya Sacrifice is a 

Tirtha. By Tirtha (i.e. holy water) bath is taken. The Atiratra 
in the Udayanlya is verily a Tirtha. Because a Tirtha is a 
means of bath.” (SB. XII.2.5.1.5) 

(42) “Gaya is the synonym of Apatya (i.e. offspring).” (N. III.4) 

(43) “Harmlessness to all beings (is a Dharma) leaving aside the 

Tlrthas (i.e. true scriptures).” (CHU. VIII.15) 

(44) “The (suffix) ‘Ya’ is added to the word ‘Samdn-Tirtha' (in 
the locative sense) in the sense of residing.” (P. IV.4.107) 

(Here the word 'Tirtha' means teacher). 

(40) “ant) a aem i a?5M<n> sTferresa*? i i 

grlta anane*? stfafcsaT i m|ai *mf?cra i snon 3 

*rai*era swirera i era a? nateeta e?F*ner masflf an? n’’ 

(55. XIV.8.1.6.7) 

(41) swrnIqlsfcTTra: i eMaf*? sTFaifor i asaalatefa- 

Tta: i a>BR f$ aeratfra n” (55. XII.2.5.1.5) 

(42) See Nighantu (III.4) *13 ?fa 3?T?irai*Ta afsaa \ (N. II.2) 

(43) aa^aifa anaa alawr; n” (CHU. Viii.15) 

(44) “amaerta ata) ii” (5. IV.4.107) 
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The example is Satlrthya (i.e. person residing with the one and the 
same teacher for their studies), i.e., a religious student (BrahmacSrin). 

(45) “There are three (categories of) the graduates ( SnUtakas ) : 
Vidya-Snntaka, Vrata-Snataka and Vidya-Vrata-Snataka. 
He who completes the learning without finalising the vow (of 
celibacy) and returns (home) is called VidyQ-Snataka .” 

( P . 11.5.32,33,34) 

(46) “Homage to Tlrthya (i.e. the most sacred) God.” 

(YV. XVI.42) 

(47) “Those, with arrows in their hand, and armed with swords, 

frequent the Tlrthas”, ( YV . XVI.61) 

(45) “err: FTra*T i foa i HicH ) t 

( P . 11.5.32,33,34) 

(46) “rrimrteTfa I” ( YV : XV.T42) 

(47) i” ( yv . xvi.61) 

Cur author has taken special pains to elucidate the meaning 
of the word Tirtha by numerous quotations. Ford is not the only mean¬ 
ing of this word. The following are the meanings of this word according 
to citations above :— 

(l) Atiratra Sacrifice (2) The sacred books (3) A teacher 
or a university (4) The PrSijas (5) the Vedas (6) Knowledge or 
learning. 

For the interested readers we give below other meanings of this 
very popular word Tirtha :— 

(a) T r-f- Thak ( U . II.7) i.e. a passage, road, way, ford. 

(b) A descent into a river; the stairs of a landing place (a Gha(a 

in Hindi). Cf. : qmnfaitrcPT: I” ( KI . 2.3) 

Here Tirtha means a remedy or means also. Cf. : 

I” ( KA . 44) 

(c) A holy place, a place of pilgrimage, a shrine. Cf. 

TOftfT l’’ (BUS, II. 55) 

(d) A channel, medium, means, (Mai) 


(Contd-) 
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EXPLANATION 

Now we shall throw some light (on the topic) that funeral oblations 
should be offered at Gaya. It is (very well) known that Prana verily is a 
strength or power. It is the abode of knowledge of Self. God also dwells 
there (in Praija) because Prana is an epithet of God. The Gayatrl is also 
based on Brahmavidya (i.e. knowledge of the Supreme Self) and also the 
knowledge of the Self. This Gayatrl is called Gaya. Gaya is the synonym 
of the Prarias, as it is stated that Pranas are verily Gay5. That ‘one should 
perform Sraddha at Gaya’ means that men should strive to realise God 
through the Pranas restraining them by means of meditation, with unflinching 
faith in God. Gayatrl is so called as it protects the Praijas (from ruin). 


(Contd. from page 376) 

(e) A place of water. 

(f) Remedy, expedient. 

(g) A sacred or holy peisocage, an object of veneration, a fit 
recipient. Cf. : 

£ gsTFtTPJJTFI ffoM HTSTt: HTtra: \ ( URC ) 

(h) A sacred preceptor, a teacher. Cf. : 

atafa s&fawfasrr fnfam \ [mal) 

(i) A source, origin. 

(j) A sacrifice. 

(k) A minister. 

(l) Advice, instruction. 

(m) A right place or moment. 

(n) A school of philosophy. 

(o) Menstrual courses of a woman. 

(p) A Brahmana. 

(q) (in liturgical language) The path to the Altar between the 
Cnlvdl and Utkara. 

(r) Fire. 

(s) Ascertainment of a disease. 

(t) A science. 

(u) An auxiliary, a help, a person or official connected with the 
king and being in close attendance with him (the number 
being 15 on one side and 18 on enemy’s side. See PT.), 

(v) An honorary affix addpd to the najnes cf saints #c. 
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Similarly, the word ‘Gaya’ stands for a house, an offspring or for all 
people. Here all men should have a faith in them. Domestic duties should 
be performed with (perfect) faith. All men should have faith in them. 
Domestic duties are also essentially to be performed with devotion. Render¬ 
ing faithful service to the father, the mother, the preceptor, the undated 
guests and other personages of veneration is also a Gaya Sraddha. It is 
also obligatory to faithfully provide education to one’s own children and 
to benefit all other creatures. It is certain that by having faithfully perfor¬ 
med these duties and by the acquisition of knowledge one can achieve the 
Visnu-pada (i. e. a station in the Omnipresent God) which is the other name 
of Emancipation or Salvation. Not understanding the significance of these two 
words (i.e. Vi$iju and Gaya) and through mistake, some selfish people have 
caused the human foot-prints engraved on a rock in the country of Magadha 
(Bihar) and have assigned it the name of Visiju-pada (i.e. Vi$rju’s feet) 
and the place was given the name of Gayg. Such persons did it (to satisfy) 
their gourmandism. It is all futile; because Visnu-pada is the name of 
Salvation ( Moksa ) and the word Gaya means—Prana, home, and all living 
beings. Here, they are confused and deluded. The following evidence 
(supports) it :— 

(48) “Vi$nu traversed this (whole universe) : thrice he planted His 
foot and the whole was collected in the dust of His foot-step.” 

( YV . V.15) 


(48) “g? fqwnfsraspit |ar qw I Il” (YV. V.15) 

Also found in RV. 1.22.17. 

According to some, the phrase “thrice he planted his foot” 
is like an illusion to the fourth Avatara of Vamana. But 
it is a mistake. No mention is made of a king Bali or the Dwarf. 
These must have been subsequent grafts upon the original tradition of 
Visiju's three paces. 

Commentators are not unanimous upon the meaning of the 
sentence, “thrice he planted his foot”. According to SakapHqi, it 

was on earth, in the firmament, in heaven ; according to Aurijanabha 

on SamQrohana (i.e. the eastern mountain), on Vispu-pada (i.e. the 
meridian sky) and Gayg-lsiras ( i.e. the western mountain ) ; thus 
identifying Visnu with the Sun and his three paces with the rise, 

culmination, and setting of that luminary. The Scholiast referring 
it (in Yajurveda) explains them to imply the presence of Visiju, i.e. 

(Contd.) 

* I 
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(49) “Whatever is there, Vi?iiu (the sun) traverses it. ‘Thrice he 
planted his foot*, i. e. at three places. According to Sakapuni— 
on earth, in the medirian sky and in the heaven ; and according 
to Aumanabha—at the eastern mountain, in the atmospherical 
space and at the western mountain. ‘The whole collected in 
the dust of his footstep’ is not seen or the particle ‘Na' may 
mean a simile. The whole is not visible, as if it were, covered 
under the dust. The dust is called Pansu because it is genera¬ 
ted by feet or being struck by feet they sleep or they are to be 
grinded by feet.” (N. XIII. 19) 

Not properly understanding the significance of this (citation) they 
erroneously propagated this story. For instance, Vi$nu means All-pervading 
Supreme Lord ; who is the Creator of this whole universe. He is also called 
Pa$a. Here the author of the Nirukta says :— 

(59) “Vi$nu is so called as He penetrates all things. The word 
Vi$nu is from the root Vif ‘to enter’, i.e. he pervades (all this). 
The following verse is addressed to him.” (N. Xf 1.17) 

EXPLANATION 

The whole world that exists has been created by Vi$iju (i.e. God) who 
is all-pervading (from the root Vif ‘to pervade’). God being formless pervades 
this all. This verse refers to this theme. He traversed this threefold 
universe. The verb Vicakrame is from the root Kram ‘to step forward’. 


(Contd. from page 378) 

All-pervading God in the three regions of earth, air and heaven, in the 
forms of Agni, Vayu and SQrya (fire, wind and the sun) respectively. 

There can be no doubt that the expression was originally 
allegorical and that it served as the ground-work of the PaurSnika fiction 
of the Vomana or the Dwarf Incarnation. But Vedic God is Aknya, i.e., 
formless and never assumes incarnate body. 

(49) “Ufa? fa>3^T 73f99i9& fawi: t #91 fan# 139 I #9T 9T9T9 I 

5?9>»T9T9: t H$37f9 7T9^9T9^S;<Tfr« 73 7 339# t SI fa 9T77T9 
rricf | 7^37*9 7177 ?9 73 7 ^399 ffh ( 7179: 7T3: 797* fffl 
9T I 77TT: 9T I 779*91 79f7T ?0t 91 l" (N. XII.19) 

<l 93 fafan) 79f7 fawT: 990? ( f9E7f931?*9f ( «979*#9? I 9F99T 
99f7 I” ( N . XII.17) 


( 50 ) 
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The word ‘ Pada ’ means the atoms of Prakrti and the minutest aspects of 
his power ( Sva SQmarthya-ahia). The world is called here by the word 
'Pada\ i.e., as it contains all the desired objects. This world and all the 
created objects came into existence with the atoms ( Padas ) of Prakrti (sup¬ 
ported by) His own power by God. Three regions have been allotted to them, 
i.e., all the heavy and opaque things were assigned to the earth, the 
light substances evolved from the atoms of air &c. were established in the 
intermediary space, and the luminous objects, e g., the sun, the sense-organs, 
Jiva &c. were given a place in the shining heaven. Thus God created this 
threefold world. The portion (of this world) which has no consciousness 
and knowledge has been attributed to the intermediary region in the form 
of atoms. All the globes are established in the intermediary regions. This 
act of God deserves admiration and thanks from us. 

The same idea has been explained by Yaskacarya in the following 
words : Whatever exists in this whole world has been created by All-pervading 
(Visiju). He created three regions for the establishment of the threefold 
world. The Visiju Pada (i.e. the station of Visnu) called by another name 
as Mok$a (i.e. Emancipation) can only be achieved through Gaya, i e. 
Pranas; because the best part of the corporeal form of all beings and the 
material abode of the vital airs is head. The power of God is unlimited. It 
exists in the Visnu Pada and in the Pranas (Gaya). This universe being 
pervaded by God (Visnu) exists in the all-pervading Omnipresent Soul.* 
The invisible world which still continues to remain in the atomic state resides 
in the intermediary space. The word Pahsura has been taken here in the 
sense of Pyayana or Antarik$a, i.e., the intermediary region and the word 


* Swam! Dayananda has interpreted this verse in Adhyatmika 
sense. According to him, the words Samirohana, Visnu Pada and Gaya-Siras 
mean worth-climbing, Moksa and the Praijas respectively. Hs also takes 
Visnu in the sense of God. Yaska interprets Vi$iju as the Sun. 
His words are not ambiguous. Durga has clearly explained these 
words as— 

(a) SamZirohana \ The eastern mountain. 

(b) Visnu Pada : The meridian sky. 

(c) Gaya-siras : Western mountain. Thus the sun plants his 

foot in three places. 

This meaning is also quite logical and understandable. The 
verse refers to Visnu who is none else than the Sun. The sun places his 
foot (ray) thrice; first on SamSrohana, i.e. the eastern mountain, then on 
Vi$nu Pada , i.e., meridian sky and third on the Gaya-siras, i.e., on the 
Western mountains, 
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Pad a in the sense of ParamZnus (i.e. atoms). The Pansura also means dusi 
It is so called because it is generated by foot. 

Thus all the substances, even having assumed the visible form continu 
to reside in God. (N. XII.19 

Thus it must be borne in mind that the so-called Paqffltas, not under 
standing the exact sense of this (Vedic text), gave currency to the false stories 

Similarly, the Tirthas which were accepted and observed by the Aryai 
according to the Vedic ordinances, were quite different from those which 
consist of places and rivers &c. (described in the books composed by the 
confused people). It should be rightly understood that such Tirthas have not 
been sanctioned in the Vedas. The Vedic Tirthas are those by which men 
can free themselves from all afflictions and miseries. They provide all sorts 
of pleasures to mankind. They are as follows :— 

Tirtham-Eva Prnyaniya (i.e. Prayaryiya is verily a Tirtha). 

The ablution or the ceremonial bath after completing the vow 
called Atirntra which is a part of the Prayatjnya Sacrifice, is a Tirtha. 
By taking bath in this Tirtha people become pure. Similarly, the bath 
taken after going through the act of Universal benefit, connected with 
the Yajnas called ‘the Udayanlya', is also a Tirtha. They are called Tirthas 
because they help a man to cross the ocean of calamities. A man, being 
harmless to all beings, should behave with others in the manner 
which is free from prejudice and inimical consideration. Harmlessness 
towards others is a righteous conduct in matters not opposed to the Vedas 
and other Sastras, which are Tirthas. One has to give pain only where 
it has a sanction behind, i.e., hence the punishment of the offenders and 
the guilty is a Dharma (Duty). But those hypocrites who are enemies of 
the observance of the injunctions laid down in the Vedas and also the 
thieves, etc., are to be killed (or punished) according to their offence. In 
such contexts the name of the Tirtha has been assigned to the Vedas and 
the other SSstras. People cross the ocean of afflictions by studying and 
teaching them and faithfully performing the deeds and duties laid down 
therein which are based on the knowledge (of these Sastras). By taking an 
adequate bath therein a man is purged of the sins. 

Similarly, in the aphorism of (Panini), ‘Living in the common 
Tirtha’, the word Tirtha stands for the common preceptor of two religious 
students and also for the same Sastra which is read by both alike. 
Again men cross the sea of troubles by rendering proper service to the 
mothers, fathers and the undated guests, and by securing good education 
and knowledge. Men should become pure by taking a bath in these Tirthas. 
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There are three types of Snatakas (i.e. one who has under¬ 
gone the ceremony of ablution at the end of his studies), who become 
pure by taking a bath in the Tlrthas, e.g., he who regularly prosecutes 
his studies to their finish and (thus) who takes a bath in the Tirtha of 
learning only, even though he might not (be able to) succeed in his 
vow of Brahmacarya, is called Vidya-Snataka (i.e. one bathed in the 
Tirtha of knowledge only). The second one is called the Vrata-SnStaka 
(i.e. he who having completed the vow of Brahmacarya in accordance with 
the rules becomes a house-holder without completing his learning). 
The third is the Vidya-Vrata-Snataka because he rightly pursues the rules 
of celibacy and also achieves knowledge of the Vedas and scriptures &c. 
before assuming the role of a house-holder. Such men, having adequately 
taken ablutions in the superiormost Tlrthas become purified in mind, words 
and deeds, practise the law of truth, secure extensive learning and devote 
themselves to the universal benefit. 

“Obeisance to Tirthya” means ‘homage to God’, because God 
resides in the Tlrthas called the Praqas, the Vedas, and the supreme 
knowledge. 

The learned ( VidvBn ) who observe the Tlrthas mentioned above, 
e g., the study of Vedas, truthful speech &c., and who adhere to the afore¬ 
said Brahmacarya achieve high power and are called Rudras. They are 
‘Srka Hastas', i.e. “possess knowledge and philosophy as their hands.” 
They also hold the sword of doubt-cutting precepts (in their hands) and 
preach the truth. 

According to the statement of the BrShmapa, “I want to know about 
the Puru?a (soul) described in the Upani?ads”, (the word Aupani$ad) means 
God, i.e. explained in the Upanijads. 

He (God), therefore, is called Tirthya, i.e. one to be realised 
in the Tlrthas. God is* the highest Tirtha, because He is, as if it 
were, they very self of all the devices for carrying men across the ocean of 
calamities and also because He at once runs to the rescue of His righteous 
devotees. 

In this way all the Tirthas have been explained. 

Q. (The word Tirtha is from the root Tr‘to swim’ or‘to go across’, 
i.e. the tracts of land and water by which men cross). Why then 
tracts of land and water are not accepted as Tirthas ? 

A. The tracts of land and those of waters are not Tlrthas 
because they do not help the man to cross over. They are 
powerless in this respect. They cannot be the means of crossing 
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over (because they are the object of crossing over). Men go 
across the streams of water by means of conveyances, e.g., boats 
&c., or by (.swimming with the help of) hands and feet. They 
(waters etc.) are the objects of action (i.e. used in accusative 
case) while the boat and other means are the instruments (i.e. 
used in instrumental case). Men will surely meet the 
disastrous consequences and will be drowned in the waters if 
they do not traverse by feet or resort to swimming (lit.—use 
hands) or embark upon the boats &c. Thus in the opinion of 
the Aryas who adhere to (the teaching of) the Vedas, the title 
of the Tirtha cannot be assigned to Kasi, Prayaga, PuSkara, 
the Ganga, the Yamuna and other rivers and the oceans and 
seas. They have been attributed the name of the Tirtha and 
have been popularly proclaimed as Tirthas in their books by 
(the selfish) people who were bereft of the Vedic knowledge, 
pamperers of their bodies, the (rigid) sectarians, the opponents 
of the Vedic path, and possessing little knowledge, for their own 
livelihood. 

Q. But the Vedas mention (the names of the rivers), e g. the Ganga, 
Yamuna, Sarasvatl and others iu the verse (RV. VIII.5.6).* Why do 
not you accept them (as Tirtha) ? 

A. I admit that they have the name of the rivers. These rivers 
have the name of Ganga and others but they are rivers only. 
The amount of benefit derived from them through the purifying 
qualities of water is accepted by me. They do not have the 
characteristic of destroying sins and carrying us across the 
calamities. The tracts of land and waters cannot claim that 
potency. Such efficacy is found only in the above-mentioned 
Tirthas. 

Moreover, Ganga, Yamuna &c., are the names of the veins— 
It}a, Pingala, Sufumva and Karma &c. Mind can be concentrated on God 
in the state of yogic meditation with (the help of) these (veins). The 
meditation of God wards off all sufferings and leads to final salvation. 
The Ida &c. are essential for concentrating and fixing the mind in 
trance. (Besides it) there is continuity ( Anuvrtti ) of God from the foregoing 
verses in this stanza. Similarly, in the statement of appendix, “Sita-asite 


* ^ *r^ irgj* i” vm.5.6) 
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Yatra Sahgathe &c.*” (i.e. where the white and the black mingle together), 
some take the words “ Sita-asite ” (white and black) in the sense of the 
Ganga and the Yamuna and the word “ Sahgathe ” (i.e. mingle) in the sense 
of PraytLga where both the rivers have their confluence. But it is erroneous 
because men cannot attain ‘ Diva ’, i.e. Self-efl'ulgent God, or soar into the 
solar region by taking bath in them but return to their homes. Thus the 
word 'Sita' (white) means here Ida and ‘Asite' (black) indicates Pihgala. 
These two veins meet in the vein called Susunwa. The great Yogins by 
having a dip therein (i.e. Su^unvia) achieve the bright region of Mok$a and 
God and attain real knowledge. Hence, these veins are meant here and 
not the rivers. The following evidence supports (this interpretation) :— 

**"Sita is the name of colour and its negative is Asita." (N. IX.26) 

Sita means white and Asita is its negation (i.e. black). The Yogins 
by bathing at the place where the bright and the opaque objects, e g. the 
sun and the earth &c., mingle in God’s power, attain real knowledge and 
reach the above-mentioned bright region. 

IMAGE WORSHIP AND NAME-KIRTANA 

Similarly, the injunctions about the image -worship and the muttering 
of names &c. prescribed in the books called the Purapas and the.Tantras &c. 
are not credible because all the Vedas and other true scriptures do not 
(accord) sanction to them. On the contrary there is a (positive) prohibition 
about them. For instance :— 

(51) “There is no counterpart of Him, whose glory verily is great. 
‘In the beginning there was (lit. arose) Hiranya Qarbha etc.*. 
‘Let Him not harm me etc.’. ‘Than whom there is no other 
born etc.’ {YV. XXXII.3) 


* aer u” 

The remaining part of the verse is :—• 

“cT^I'^TTtft I & cTJST aKT: I 

^ SFmftwgtravf II” (qftfw Satavalekar edition) 

** “ftrcrfafa cnHffwftsfacm u” (/v. ix.26) 

(51) “h sfamswfar kw srw ®rs'r: » 

it**tt*t miTssm: 11 ” (yv. XXXII.3) 

(Contd.) 
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EXPLANATION 

God is all perfect, unborn and formless. The muttering of His name 
is to obey His will, which brings great glory (and enables us) to perform the 
righteous deed and to speak truth. He is the birthplace, i.e. source of all 
luminaries, the sun &c. Before Him all men pray, “May He not harm us”. 

He never assumes a corporeal form because He is not born from any 
cause. He has no PratimO, i e. representative, image, measure, weight, size or 
counterpart, because He is incomparable, figureless, unmeasurable, formless 
and all-pervading. 

The following evidence also refutes the idol-worship :— 

(52) “He has environed. The bright, the bodiless, the woundless, 
The sinewless, the pure, unpierced by evil ; 

Wise ( Kavi ), intelligent, encompassing ( Paxi-bha ), Self-existent 
(Svaymbha), 

Appropriately He distributed objects ( Arthan ), through the 
eternal years.” (YV. XXXX.8) 


(Contd. from Page 384) 

(a) Pratima : SfFfTqfa^ tWT ?TT I Prati-\- y/Mah (to flleasure)-f* 

Kvip (P. III.2.178), i.e. likeness, image, some¬ 
thing to measure with. 

(b) Iti : Thus, as mentioned in the part of the hymn 

commencing with [YV. XXV.10-13). 

Three passages are referred to here which have occurred, res¬ 
pectively in YV. XXV.10-13 ; XIII.103; VIII.36-37 ; all celebrating the 
greatness of PrajSpati or Purusa. 

(52) “H I 

(YV. XXXX.8) 

(a) The Bright etc. : Brahma, the Highest Essence, the 
Supreme Being. Sankara explains differently : He (the 
Atman) encompassed or pervaded all, being bright etc. 
Thus he puts these neuter gender adjectives in apposition 
to the masculine pronoun ‘Sah\ 

Mahidhara also gives this alternative explanation. 

Griffith translates it as “He hath attained unto the Bright, 
Bodiless, etc.” 
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EXPLANATION 


God is all-pervading, the witness of all (Mantel : Sarvasakf l), 
presides over all ( Paribha ) and has no beginning. He has, from all 
eternity, been teaching uncreated human souls, the true knowledge of things 
through the Vedas (His eternal knowledge) as He is Indwelling Ruler of 
all. He is Omnipresent, the most powerful, free from corporeal form and 
assuming birth. He, being undivisible, cannot be pierced into pieces. 
He is sinewless and veinless. Being faultless He is not to be pierced by 
evil. He alone is to be worshipped by all. (YV. XXXX.8) 

This verse also depicts God as bodiless and free from birth and 
death. This stanza, therefore, has no application or reference to idol- 
worship. 

Q. Does the word Pratima (Image) occur in the Veda or not ? 

A. It does occur. 

Q. What sense is there then in condemning (idol-worship) ? 

A. The word Pratimd does not mean there an idol or image. It means 
only a measure. Following are the pieces of evidence in support 
of this assertion :— 

(53) “Thou, whom with reverence we approach, O Night, as model 

of the year, vouchsafe us children long to live, bless us with 
increase of wealth.” ( AV . III.10.3) 

(54) “The measure is of MuhOrtas. Ten thousand and eight 

hundred (MuhQrtas) make a year.” (SB. X. 3.2.20) 


(53) srfrrm nr eVr i 

fft 5 H3lt ll” (AV. III.10.3) 

(a) Samvatsarasya Pratiman : Model of the year; measure of 
the year. (Dayananda) 

The whole hymn ( AV . III.10) is a prayer for a happy New Year. 
An early day of the New Year is regarded as indicative of the fortune of 
the whole twelve moths. 

(54) “gjpfat afcTRi i tressnwret ^ srarfa i qcTR??f) 

f$ W*f*T*«T gprf: »” (SB. x.3.2.20) 
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(55) “He, who is not to be revealed by speech and by whom the 

speech has been created, is God and not this whom the 
(people) here adore.” (KU. 1.1) 

EXPLANATION 

These (i.e. this and the subsequent four stanzas) five verses prohibit 
Image-worship. The learned hold (the night) as the measure ( Pratima ) of 
the year. May we also accept (the night) as such. There are 360 nights 
in a year. As the year is calculated by these nights so these nights are 
called Measure, i.e. Pratima. Let all men so strive that the nights may save 
our children long to live and bless us with strong health and wealth. 

(AV. III.10.3) 

The ten thousand and eight hundred (10,800) MuhHrtas (i.e. each 
Muhnrta has two Ghatikas, i.e. 48 minutes) which make a year are also 
indicated by the word Pratima. (SB. X. 3.2.20 

O men ! understand that Brahman is not the subject of ( A-Sanskfla ) 
unrefined speech. But He knows the speech. This visible world is not 
Brahman. Thou shouldst adore Him alone as God whom the learned 
glorify and no other. Thou shouldst worship Him alone who is endowed 
with such qualities as given below. He is formless, omnipresent, unborn, 
the controller of all, all-existence, all-consciousness and all-bliss. (KU. 1.1) 

Q. But how will you explain the following phrases occurring in the 
Manusmrti 

(56) “The breakers of Pratimas, i.e. idols.” “One should go to 
the places of Devatas” “And worship of the Devatas.” 
“The reviling of the Devatas.” “The abodes of the DevatSs.” 
“The prohibition against the crossing of the shadows of the 
Devatas.” “One should go round the Devatls clockwiso 
(or keeping them to one’s right.” “In the proximity of the 
Devas and the Brahmarjas,” and “The destroyer of the abodes 
of the Devatas.” 


(55) ir* t 

r* We ^ U” ( KU . 1.1) 

(56) “ ‘5iftT«n^t ^ i i ‘Nmtsre* ** i’ ‘Ntrmt 
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A. Here the word Pratima denotes “the weight or measure”, e.g. a 
ratti, a masas, a seer &c. It is supported by the following evidence 
from Manu :— 

(57) “The word Pratimana is (used in the sense of) weight. All 
weights should be precisely measured.” (MS. VIII.403) 

In accordance with this maxim of Manu the words Pratima and 
Pratimana are synonyms. It should clearly be kept in mind. Hence a 
punishment is prescribed for a person who does not keep standard weights, 
i.e. either lighter or heavier, than the standard ones. The learned are 
Devas. Their places of studies and teaching and also their abodes are 
called Daivatas (i.e. belonging to Devas). The words Deva and the Devattt 
are synonyms. Their dwelling places are called Daivatas and homes 
(temples) of Devatas. The learned alone deserve reverence. None should 
deprecate them, cross their shadow or destroy their dwelling places. All 
should desire their proximity and take precepts (or justice) from them. All 
should (honour) the Devas by keeping them to their right and should them¬ 
selves sit to their left. 

Similarly, in other places where the words, Pratima, Deva, Devata- 
Ayatana &c., occur they should be taken in the sense given above. For 
economy of space all the senses of these words cannot be enumerated here. 
It will suffice to indicate that image-worship, the wearing of the Kan(hi and 
the painting on the forehead (Tilaka) etc. are also prohibited. 

PLANET WORSHIP 

Similarly, men of immature wisdom (lit. childish intelligence) apply 
the verse “A K^wena Rajasa” etc. (YV. XXX. 43) &c., which has already 
been explained in the Chapter on ‘Attraction and Gravitation’ and also 
a verse “ Imam Devah Aspatnam ” etc. (YV. IX.40) which has been explained 
under the caption of ‘King’s Duties’for alleviating the suffering created by 
the planets, the sun &c. This is their mistake because the meanings of these 
verses have nothing to do with them and these verses are not applicable 
there. (The other verses are given below) : 

(58) “Agni is head and height of Dyaus (i.e. the bright region). He 
is the lord of the earth. He quickens the seed of the waters.” 

(YV. III. 12) 

(57) jratari a* * wra w” (Ms. VHF403) 

(58) fi*: ft qi?h 'rfirsTTsars* I 

fonqfa tl” (YV. III.12) (Contd.) 
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(59) “Wake up O Agni, thou, and keep him watchful. May Desire 
and fruition (and) he conjoin together. All the Devas and 
the sacrificer be seated in this and in the higher regions.’’ 

(YV. XV.54) 

EXPLANATION 

Agni, i.e. God of terrestrial fi re, is the guardian of both, the luminous 
and the opaque globes, and on account of being all-pervading is the 
protector of all things in all directions According to the aphorism (of 
Paijini) that :— 

(60) “The interchange (of letters etc.) is frequent (in the Vedas).” 

( P . III.1.85) 

The letter ‘ bha ’ is changed into ‘ta’ (in the word Kakut). The 
Lord of the universe and the terrestrial fire invigorate the waters 
and the vital airs (Pranas). In this manner, the fire in the form of 
electricity (and lightning) and the sun protect and agitate the above- 
mentioned objects. (YV. III. 12) 

(Contd. from Page 388) 

This verse is also found in RV. VIII.44.16. 

(a) Apam Retdnsi : Waters’ seeds; as lightning, Agni impre- 
gantes the waters of the air. Sayaija 
explains it as “the moveable & immove¬ 
able production of the creative waters”. 

Self-effulgent God or the terrestrial fire. 
Lord or the protector. 

Hump, height, peak. Dayananda makes 
it as Kakubh (directions) by changing ‘ T ’ 
into * Bh’ . (This word occurs in YV. III. 
12 quoted above). 

(59) "3? 4 i 

^tl it^Wl^yg Htsu II’ (YV. XV.54) 

(a) Ud-Budhyasva Wake up, be kindled, O Agni or be 

enlightened in our hearts, O God (Agni). 

(b) Sadhasthe : In this region or in this world or in 

this body (birth)—(Dayananda). 

(c) Ad hi Uttarasmin : In the next birth (Dayananda) 

the higher region, 

(60) H” (P. III.1.85) 


(b) Agni : 

(c) Pati : 

(d) Kakut : 


or in 
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O Agni ! i.e. Supreme Lord ! be bright in our hearts. Keep all 
living beings away from the darkness of ignorance and drowsiness. Awaken 
them in the glare of the sun of knowledge. O God 1 may this soul 
embodied as man procure the means and methods essential for the comp¬ 
letion of virtues (Dharma), wealth, enjoyments and salvation. Kindly 
bestow upon him the desired bliss. May, through his industry and your 
help, the wish and fruition be united. May all the Devas and the sacrificed 
who serve them continue to exist, through Thy favour in the present as 
well as in the next world (i.e. birth) so that all sciences and knowledge may 
shine among us for ever. Here (in the verb Sldata) there is an interchange 
of Person according to Panini’s aphorism :— 

(61) “There is a common interchange of words.” (P. III. 1.85) 

(62) “Grant us, O Brhaspati, born of truth, that wonderful trea¬ 

sure, which exceeds the merit of the foeman, which shines 
amongst men, which is endowed with lustre and which invigo¬ 
rates (its possessor) with might." (YF. XXVI.3) 

(63) “Prajapati (i.e. the president of a country) by Brahma drank the 
essence from the foaming ( Pari-Srutah ) food, the princely 
power (Kfatra), milk, Soma-juice. By Law (§ta) came truth 


(61) t” (P. III.1.85) 

(62) JtstffstTsfa gJtfewifa « 

^ tiff? u” (ff. xxvi.3) 

Also in RV. 11.23.15. 

(a) Rfa Prajata : Born of truth; son of Law (Griffith), i.e. 

He who has his being in accordance with 
Rta, i.e. Right Truth, or eternal Law and 
order. Known through Rta, i.e. the Vedas, 
i.e. God (Dayananda). 

There are different interpretations of this verse. Ssyana would 
prefer the sense which is given to the phrase ‘Dravlnam Citram, lit. ‘various 
or wonderful wealth, in the Brahmaqa, which considers it to mean 
Brahma Varcas the Brahmanical virtue or energy. 

( 63 ) Wwt Wet 9 ?: HWr SWfqfa: » 

Wcttfafoa faTTit'PguiRwjw: n” 

(YVi XIX.75) 
(Contd.) 



THE AUIHORITATIVEJ'HSS OR OTHERWISE OF THE BOOKS 391 

and Indra-power (mind), the pure bright ( Sukra ) drinking off 
( [Vipfinam ) of juice.” 

The power of Indra is this sweet immortal milk.” ( YV . XIX.75) 
EXPLANATION 

O Lord and Protector of the Vedas ! ( Brhaspati ), O Essence of the 
Vedas ! O Lord of the universe ! bestow upon us, through Thy favour, the 
riches which provide means of performing many sacrifices (Yajnas), endowed 
with lustre of true dealings and is worth donating and is invigorating. It 
is wondrous and by possessing this wealth and knowledge, the princes, the 
merchants shine among the meritorious performers of sacrifices or in the 
various worlds. 

This stanza depicts a prayer, which one should address to God. 

(YV. XVI.3] 

When or where, the President of the Assembly (Regal Officer), or a 
K$atriya whose mind is a home of knowledge on account of God’s favour, 
the glorious and the Omnipresent Ruler, drinks with the scholars of the 
Vedic lore, the nectar-like juice of the herbs, e.g. Soma &c., the giver ol 
qualities, e.g. intellect, happiness, bravery, prowess, firmness, vigour and higl 
emprise, he secures worldly pleasures and joys of the next birth and become! 
able to discharge precisely his official duties by means of the skill in th< 
Vedas. His mind grows tranquil and is filled with pure knowledge of thf 
Vedas and he becomes able to perform his official duties appropriately an< 
the righteous discharge of duties provides him immediate happiness. He 
then desires pure food, is filled with the knowledge of the essence of al 


(Contd. from page 390) 

(a) Brahmana : Through Brahman, i e. the Vedas. Gayatr : 

(Mahidhara); knower of the Vedas. 

This verse describes the king's duties towards his subject 
(DaySnanda). Mahidhara states that Adhvaryu reverently approache: 
the libation-cups of milk and Sura and recites eight verses, illustrativi 
of separation, selection and rejection, with special reference to the Soma 
drink by Namuci, which though it had mixed with his blood was recoverec 
in a pure state. 

This interpretation of Mahidhara is wrong. There is no interna 
or any authentic evidence to support this forged explanation. For it 
lpgical interpretation oce has to give credit to Rsl Day^nand^. 
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things, is endowed with sweet, true and just conduct and acquires the means 
of attaining salvation. God ordains that a king, holding the reins of 
administration, should govern the people in the manner given above and he 
should eat the nectar-like juice with his food. A king should so act that the 
maximum happiness be ensured to the people. ( YV. XIX.75) 

(64) “May the ‘Daivi-Apah’ (celestial water or the All-illuminating 

God), our helpers, be sweet for us to drink ; and flow with 
health and vigour to us.” (YV. XXXVI.12) 

(65) "By what means (of worship) may He, who is ever augmenting, 

who is wonderful and who is our friend, be gracious to us; by 
what most effective deeds.” (YV. XXVII.39) 

(66) “O Mortals ! (Men !) you are born (lit. were bom) (daily) 

making light (Ketu) where there is no light and form where 
there is no form, with the Dawns.” (YV. XXIX.37) 


(64) snrj i 

tishfiretag sr: u” (yv. XIX.75) 

(a) Devlh : From the root Div (to shine and sport). (Waters) 

belonging to bright regions. 

(b) Apah Waters. From the root Ap (to pervade). It 

means God as well, who pervades this universe. 
(Dayananda). 

(65) ‘Wr stftwasiTT i g* trwf i 

WT *lPW<4T ll” (YV. XXVII.39) 

This seems to be a popular stanza; it occurs in RV. IV.31,1; 
twice in SV. 1.169; 232; once in YV. XXVIII.39 and once in AV. XX. 
124.1. 

(a) Kaya : By what method of worship (DaySnanda) ? By 

what means ? 

(b) 6acitfhaya ; In the form of righteous deed (" Sat-Kdrma”) t 

(Dayananda) 

Most effective rite (Ssyaqa), 

Mighty company (Griffith). 

(66) faff i 

II” (YV. XXIX. 37) 

Al80 occurs in RV. 1.6,3, (Contd.) 
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EXPLANATION 

The word Apas is derived from the root ‘Ap’ ‘to pervade’. It is always 
used in plural number and feminine gender.* The word Devi is formed 
from the root Div ‘to sport’ &c., May the All-pervading, All-illuminating 
Lord, who is bestower of happiness upon all, grant us joy and well being 
so that we may be able to obtain the desired delight and fullest happiness 
to our hearts’ content. May that Omnipresent and All-glorious Lord be 
gracious to us and may He shower upon us happiness from all sides. 

(YV. XXXVI.12) 

The following evidence from the Vedas indicates that ‘Apah' means 
God :— 

(67) “Who out of many, tell me, is that Skambha, in whom men 
recognise Apah, Brahma, and in whom they know the worlds 
and their enclosures, and also in whom are existence and 
non existence.” (AV. X.7.10) 


(Contd. from Page 392) 

Dayananda has quoted this and other verses, which are 
nine in number and which are used by the Paurapikas in the worship 
of nine planets which according to them exercise influence on human beings 
and bring good luck or miseries to them. Dayananda has successfully 
proved here that these verses contain no reference—direct or indirect— 
to any planet. For instance ‘ Sani ' (Saturn) is addressed by the verse 
YV. XXXVI. 12 where no name of Sani appears. It is quite clear from the 
meanings given above. 

The last verse is addressed to the Sun, with whom Agni 
is identified here (in YV.). In the Rgveda, the DevatS of this verse 
is Indra. Indra is here identified with the Sun, whose morning rays 
may be said to renovate (reanimate) those who have been dead in 
sleep through the night. There is some difficulty in the construction; 
for “ Martyaii' (i.e. Mortals) is plural with “ Ajayaihah ” in the second 
person, singular of the first preterite. Sayana is of opinion that the want 
of concord is a Vaidika licence, and that the plural substantive !< MartySh ” 
has been put for the singular ‘Marya’. 

* Please see ( V . 7), 

(67) ‘'ll V& 3RI \ 

na a* Sjffc 11 ” (AV. x. 7 . 10 ) 
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EXPLANATION 


The learned understand ( Viduh) that Apah is the name of Brahman, 
in whom they know that all the regions and treasures (Loka and Ko&as), 
the non-existence and existence, i.e. the perishable effect (the worlds) 
and the imperishable the (original) cause, find abode. O Learned man ! 
we request you to let us know, who that mainstay of the universe among 
all the objects is. You should know that as the Lord of the universe, 
who is the indweller ruler of all, sustains the (all) Souls &c , and resides 
within all. 

May the Supreme Lord endowed with wondrous might and bliss 
( Cttrah ), the augmentor of happiness ( Sada-vrdha ), be our friend and be 
manifest to us through the righteous ( Saci$thaya ) worship and through 
an assembly (Sabho) whose members are (known) for their good deeds in 
the highest degree and by righteous merits and are adorned with finest 
qualities. May the Lord of the universe graciously bring always to us 
succour and protect us. May we also worship Him with genuine love 
and devotion. (YV. XXVI.29) 

O Mortals ! O Men ! God has provided you with knowledge (Ktlu) 
and happiness yielding riches (Pe£as) to the extent of the world-empire for 
destroying ignorance ( A-Ketu ) and poverty ( A-PeSas ), through the means 
of your association with the wise people who yearn ( [U$ad ) for the Supreme 
Lord and who obey His will. ( YV. XXIX.37) 



ELIGIBILITY AND NON-ELIGIBILITY 


Q. Are all men (without any distinction of caste and creed) authorised 
to study the Vedas and other scriptures or are they not ? 

A. All men are authorised (to study the Vedas), because the Vedas 
being the word of God, are for the benefit of the whole humanity 
and because they reveal the true knowledge. We understand that 
whatever has been created by God is for the use of all. The 
following evidence supports this contention 

(1) “I, to all the people, may address this salutary speech—to 

Brahmaijas and princes, SQdra and Vaisya, to one of our owr 
kin and to the stranger. May I bear to Devas and guerdon 
giver. May this my hope be fulfilled. Be that my portion.” 

(YV. XXVI.2 

EXPLANATION 

The purpose of this stanza is as follows :— 

Here God ordains that all men should study and teach the Veda 

to all. 

As I have proclaimed this salutary word, i.e. the Vedas, the R 
&c.,—for the benefit of all men and creatures, so all the learned mt 
should teach these four Vedas to all men. If someone here were to s; 
that the word “ Dvija ’’ (i.e. twice-born—i.e. Brahmaija) has continuity i 
the word “Jana” and thus the twice-born alone are authorised to stui 
and teach the Vedas, it would not be tenable, because it runs counter 
the meaning of the second half (of the verse). Having anticipated t 
question, “Who are authorised to study or to listen to the Vedas 7” it 
said that these four Vedas should be taught and recited by all (to 
including) a Brahmana, a Prince, a Merchant, a Sudra, an Ati-SOdra, i 
Antyaja and to one’s own kin and dependents, e.g. son and servant. As 
(God), without any favour or prejudice, administer good to all and tl 


m*) ilRf n” ( yv . xxv) 
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am dear to all the learned and generous persons who give away their 
entire belongings in charity ; so all of you O Wise men ! keeping in view 
the universal benefit and kind deeds to all, should proclaim the Vedic words 
to all. You should behave in tbe manner so that tbis my desire may be 
accomplished. By pursuing this path, your desire for the happiness you may 
have in your heart will be fulfilled. As I possess all desired bliss, so will 
you have all happiness—the object of your desires—. I give this blessing ; 
rest assured. As I have revealed the Vedic knowledge for the benefit of 
all, so you all should also benefit by this. Let then not be any distinction 
there. My activity is free from prejudice and partiality and pertains to 
the doing of that which is pleasant to all. I can consequently be pleased 
if you act in accordance with that spirit alone. 

This alone is the right explanation of this stanza because in the next 
verse “Grant us O Brhaspati etc.” ( YV. XXVI.3) only the meaning of God 
is taken* (YV. XXVI.2) 

Moreover, the Varnas (e.g. BrShmaija &c.) and the four stages of 
human life ( Varnas ) are determined by their (respective) characteristics, 
actions and (general) conduct (and not by birth). Here Manu says :— 

(1) “A Sudra becomes a Brahmana and a Brahmaija, a fsBdra. 
Similarly, a son of a Kjatriya and that of a Vaisya should be 
considered.” (MS. X.65) 


EXPLANATION 

A SQdra attains the status of a Brahmana and enjoys the privileges 
of a Brahmana, if he possesses the qualities of the latter, e.g., full knowledge 
and learning and a chaste conduct &c. In the same way a Brahmana goes 
down to the status of a Sudra, if he has demerits of the latter, e.g. impure 
conduct, unrighteous practice, dullness of intellect, stupidity, dependence, 
the service of others, &c. The same (rule) is applicable to a person born 
of a K$atriya or of a VaiSya. The idea is that a person attains that Varna 
whose characteristics one possesses. (MS. X.65) 


(YV. XXVI.3). This verse has already been 
translated and explained under the topic of ‘'Authoritativeness or otherwise 
of Books’’, on page 390. 


(l) “wst i 


(MS. X.65) 
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The similar things have been stated in the aphorisms of Apastamba :— 

(2) “By practising the righteous deeds a man of low Vanja 
attains the status of the higher and the higher Varna, when 
(his) Jati is changed. A man of a higher Vanja goes down to 
a lower and a lower Vanja with the change of Varna by 
practising unrighteous deeds.” {APB. 11.5.10,11) 

EXPLANATION 

By the truthful and righteous conduct, a Sudra fully acquires (the 
status of) a Vailya, a Kjatriya and a Brshmaiia (by degrees), i.e. he assumes 
all rights thereof. The phrase ‘on change of caste’ denotes that he is 
entitled to all functions, rights and modes of life of those (higher) Varnas. 
Similarly, a man (or woman) belonging to the highest order of the caste, i.e. 
BrBhmapa, by acting contrary to Dharma falls to the status of the lower 
caste, i e. the Kjatriya, VaiSya and Sndra. The phrase ‘on change of caste’ 
is here also to be interpreted as above. This means that the righteous 
conduct is the only determining factor to achieve the higher order of the 
caste. Similarly, the unrighteous conduct brings a man to the lower status. 

Wherever, such expressions as ‘a Sndra should not be taught and is 
not permitted to hear (the Vedas) read out to him’ are found, they mean 
that as a Sudra is bereft of intelligence and is incapable of learning, 
remembering and thinking upon what he has read, it is useless and of no 
avail to teach him and cause him to learn (the Vedas or any other book). 

{APB. 11.5.10,11) 


(2) ' arnwft gvf: i 

(APB. 11.5.10,11) 
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In the very beginning of the study (a student) should be given a lesson 
on how to pronounce the letters in accordance with the science of Orthoepy 
(Sik$a) so that he may have a (correct) knowledge of (various) places and 
efforts of articulation together with their accents. In this way he will know 
precisely the method of pronouncing vowels and consonants. For instance, 
the letter ‘P' must be pronounced with both the lips conjoined. The lips 
are its place of articulation and the (mutual) contact (of the lips) is the 
Prayatna (effort). The great thinker Patanjali, the author of the Maha- 
bha$ya says : — 

(i) “A mispronounced or wrongly used word, being defective 
either in accent or in letter does not express the desired sense. 
This thunder-bolt of (defective) speech destroys the Sacrificer 
as the compound ‘Indra-Satru’ killed ( Vrtra ) because of wrong 
accent.” ( MB. 1.1.1) 


EXPLANATION 

The letters are not distinctly audible and the words disappear to be 
elegant unless they are pronounced with due regard to Sthsna (i.e. the place 
of articulation) and Prayatna (i.e. the articulative efforts). As a singer were 
to sing without adhering to the due regard to the tone such as §adja, &c., he 
would be to blame. Similarly it is essential in the Vedic recitation, the accent 
and the letters should be pronounced with due regard to the Sthanas (i.e. 
places of articulation) and Prayatnas (i e. articulative efforts) ; otherwise the 
mispronounced words may bring afflictions and disaster. If a man were 
to pronounce a word violating (the law of articulation), it would be his own 
fault and he is to be condemned. “Thou hast used the words wrongly.” 
This improper use of words does not convey the desired meanings, i.e. Sakala 
as Sakala and Sakrt as Sakrt. Here the word *Sakala means ‘whole’ and 
Sakala means ‘a part’, sakrt denotes the sense of‘once’ and Sakrt that of 


(l) "fss: ctw. fonnsrgftit * i 

tT S3FTR fjjqftcT ll” [MB. I.l.l) 

* Cf. : “tj?rf<T jr*nfq qs ga 3nm®ra i 

*TT*|FT 'fl'fct If” 
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‘ordure’. It* one were to pronounce ‘S’ as ‘£’ and *.$' as ‘S’, it would not 
convey the real meaning. This wrong speech becomes a thunderbolt, as if 
it were, to would destroy the real meaning. This injures the speaker as well 
as the Sacrificer or his master, i.e. deprives him of the meaning he desired 
to express. For instance, the compound ‘Indra-Satru’ denotes the reverse 
meaning if pronounced with wrong accent. Indra means solar region and 
Meghas (i.e. clouds) are its enemies, as if it were. If it be taken as a 
Tatpurufa compound, the accent would be on the final syllable and if it be 
taken as a Bahuvrihi compo und, the accent would be on the first syllable of 
the compound. It is a shpere of the poetic figure by name Tulyayogita 
according to which ‘the clouds’ and ‘the sun’ have been described. Thus 
(by a change of accent) it denotes two contrary meanings. In a Tatpuru$a 
compound, the last member is predominaut while in a Bahuvrihi compound 
the chief thing is the external substance. Hence, he who wants to express 
the meaning of the Sun, should pronounce it with the accent on the last 
syllable and take it as a Tatpuru$a. But he who desires it to express the 
clouds, should pronounce it with the accent on the first syllable and take it 
a Bahuvrihi. The man, who does it otherwise, is only to be censured. 
Consequently, the accents and the letters are to be pronounced rightly and 
precisely. (MB. 1.1.1) 

The instruction should also be imparted regarding the mode of speech, 
hearing, sitting, walking, rising, eating, reading, thinking and interpreting, 
&c. The supreme benefit is derived if a thing is read with a knowledge of 
its sense. But in comparison to a man who does not study or read at all ; 
even he is to be preferred who recites without understanding its import. He 
who reads and understands the relative position of words and their imports 
is certainly superior (to a mere reader). And he, who having studied the 
Vedas and understood their imports, acquires meritorious qualities and con¬ 
duct and thereby does good to all, is the best of all. The following are the 
pieces of evidence :— 

(2) “All the Devas take their repose upon the Most high, the 
Imperishable (Akfara) text of the Veda ; but what will he, who 
knows not This, do with the Vedas ? But they, who do know 
That, are perfect.” ( RV. 1.164.39) 


(2) wzd qr*t t 

tt sas fit n” 

(RV. 1,164.39) (Contd.) 
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(Contd. from Page 399) 

This verse looks to be very simple but some controversies have 
enveloped it. Griffith translates it :— 

“Upon what syllable of holy praise-song, as it were, 

their highest heaven, the gods repose them,—- 

Who knows not this what will he do with praise-song ! 

But they who know it will sit here assembled.” 

According to him the syllable is the Pranava, the mystical 
sacred syllable ‘Om\ The translator means to say that all the praise 
songs (Reas) refer to and eulogise ‘Om’. But the sense of query, found 
in interrogative interpretation, is without foundation. There is no word 
in the text denoting interrogation. 

By the word ‘Peas’ heie, according to the Scholiast, is to be 
understood as all the Vedas; different meanings are, however, ascribed to 
both; this word, and the word Akfaram by other commentators. Yaska 
writes various meanings of this word (N. XIII.10) :— 

(a) i » 

(b) qcR ar aa aa? aal fasri srfa—a i 

(c) 'Wlfaf*’ ffcT i 

In the sense of the sun, the word Devd means ‘solar rays’. 
Cf. : ^ar aaaa* i 

Yaska (N. XIII.10) has given these three interpretations of the 
word ‘ Akfara’ here according to Etymologists. But in the ‘AdhyStma’ 
sense he says :— 

"arftaa reMrafo i skit a: aafuflfrg ai ft r i a*a aa 

« a s 

wfaarfb snr aasrA wafa i §faranma lar n” (N. XIII.12) 

The etymological explanation of this word is :— 

“aiwT=a ercfa, a wtai* aT sraal aafa i atatsw ?fa at n” 

(N. XIII.12) 

But our author says that the word Peas, i.e. all the four Vedas, 
rest in the Supreme Soul, the imperishable one. I am, therefore, inclined 
to translate this verse as follows : — 

"All Vedic statements ( Peas ) have their denotation in the 
most high ( Parame ), Imperishable ( Ak$ara ), Omnipresent God ( Vyoman ), 

(Contd.) 
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(3) “He, who having read the Vedas does not know their meaning, 

is only a carrier of burden and is a (dead) post. He, who 
knows the import, enjoys all bliss and attains salvation 
(. Nakam ) with all sins purged off.” (N. 1.18) 

(4) “The recitation without understanding is only a (parrot) 

reading. A dry fuel, placed at the fireless place, does not get 
flames.” (JV. 1.18) 

(5) “One (man) indeed seeing Speech has not seen her ; another 

(man) hearing her has never heard her ; but to another she 
delivers her person as a loving wife, well-attired presents her¬ 
self to her husband.” CRF'. X.71.4) 

(6) “They call a man laggard, dull in friendship : they never urge 
him on to deeds of valour. He wanders on in profitless 
illusion : the Speech he heard yields neither fruit nor blossom.” 

(£F. X.71,5) 

(Contd. from Page 4 00) 

in whom ( Yasmin ) all beneficent beings (Visve Devas) have their refuge 
(Adhi Ni$eduh ), what profit (Kim) can that man derive _( Kari$yati) 
from the Vedas (.Rea) who (Yah) does not realise ( Na-Veda ), the 
Supreme Being ( Tat ); (but blindly studies the sacred text ) ? (But on the 
other hand) ail those beneficent beings (Te Ime) fully resort ( Samdsate) 
only (it) to them who ( Ye) realise (Viduh) that Supreme Being (Tat) (in 
their Vedic studies). 

(3) "WTO KTTfTT: fatTTV&lfta H fasihnfa qfc&t I 

H Sir H4F3 STPtiitfg ll” . (AT. 1.18) 

(4) “jt? i 

ll’' (AT. 1.18) 

(5) “g'cT TOsi 4?^ wdW rt: *£°ftc^TR i 

v/— — — - VJ £ «* 

^ ll” (RV. X.71.4) 

(6) “TfT fcsTqT<Tqr§: #3 I 

^fet Hiaw gwerf l|” (RV. X.71.5) 

SSyaga interprets this verse as follows :— 

“They call one man steadfast in the friendship (of speech), 
they do not exclude him from (the assembly of) the powerful (in know- 

( Contd.) 
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EXPLANATION 

The (above-mentioned) verses censure reading without understanding 
the sense. 

In the Brahman, who is imperishable (Ak$ara), the highest ( Parame) 
and omnipresent like Akaia, are established the four Vedas. Here the 
word Rk denotes all the four Vedas, the Rg &c., in whom are placed 
all the Devas, i.e. the learned, the organs of action and cognition, all the 
globes, the sun &c. Brahman, i.e. God, is the only repose and shelter of 
all the (created) beings. What will he, who does not understand Him, 
and does not follow His will and obey His ordinance pertaining to universal 
benefi t, do with the Reas, i.e. the Vedas which he has read ? He will never 
enjoy the (sweet) fruit of the knowledge derived from the imports of the 
Vedas. But they who know that Brahman, secure the fruit called Dharma 
(i.e. righteousness), Artha (i.e. riches), Kama (i.e. desires) and Mok?a (i.e. 
salvation). Hence, it is essential that the Vedas should be intelligently 
studied. (UK. 1.164.39) 

The man, who has simply read the Vedas and having read them does 
not understand their sense, and the man, who having understood (the sense 
of) the Vedas does not act in accordance with the teaching of the Vedas, 
is like the wooden post and is only the bearer of the burden, i.e. he is to be 
regarded as a lifeless dead log. As a man or an animal carrying the burden 
does relish it, i.e. clarified butter, sugar, musk, saffron &c., which being 
borne by him, are enjoyed by some other fortunate person ; so a man who 
recites (a book) without knowing its import is like a (porter) who simply 
bears the burden. The man who reads intelligently knows the relation 
between the Vedic words and their meaning and acts righteously in accor¬ 
dance with the Vedic teaching becomes purged of all sins by virtue of 
knowledge and attains complete bliss even before death and leaving the 

ledge) ; another wanders with profitless illusion, hearing Speech, which is 
without fruit and without flowers.” 

Cf. ; ^ I 

aigq ic fc ri star: srramj: u” ( ur .) 

The fruit and flowers of the Speech, according to Yaska, are :— 

rrra: qgqqiMmg i qein*^» *n u” 

(. N . 1 . 20 ) 

The negative compound may indicate ‘lfad-Artha' in An-udarS 


Kanyft 
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human body secures the station in Brahman called Mok^a, i.e. Salvation 
which is absolutely free from all pains. ( N . 1.18) 

A man, who reads the Vedas without knowing their import and 
simply reads them, gets no illumination. Even a dry fuel, placed at a fire- 
less place does not catch fire and produces no heat and light, so the mere 
reading without understanding it does not produce the light of knowledge. 

(N. 1.18) 

One man sees the Speeoh, i.e. he reads words yet he does not see it; i.e. 
he does not understand its meaning. The particle ‘U’ denotes speculation 
here. Yet another man pronounces the words yet he does not hear them, 
i.e. does not understand their sense. As the words, uttered and heard by 
these men, remain unknown to them, so reading without comprehending 
the sense of words is of no avail. In this manner, this hemistich narrates 
the characteristics of the ignorant. But to a man, who studies the Vedas 
with the (full) knowledge of their meaning, Speech, i.e. knowledge, reveals 
her secret Self, i.e. forms in various ways, as a loving wife attired in beauti¬ 
ful garments displays her person to her husband. In this way, to a man who 
reads the Vedas with an intelligent grasp of words, the knowledge reveals 
her person, i.e. her real form. ( RV . X.71.4) 

The man, who is master of learning, who is expert in the art of 
creating friendly feelings amongst all (human) beings with his conduct 
( Sakhye ) ; who through his righteous conduct has obtained salvation and 
communion with God and who (strives to) bestow the supreme bliss upon 
all, is called the friend of all. None dares to injure or harm such a learned 
man in any walk of life or transaction because he does good to all. No 
criticism or adverse interrogations or (unfriendly) behaviour from his rivals 
and foes can harm (or dishearten) a man who studies the Vedas with full 
cognition of their meaning, because he is endowed with true knowledge and 
good characteristics and because he possesses a desire-yie'ding (f^ama-dhuk) 
speech containing true knowledge. Thus, the first hemistich of the verse eulo¬ 
gises the learned and the second hemistich describes the characteristics 
of the ignorant. An ignorant man, who uses (lit. hears) words which are 
devoid of (flowers and fruits in the form of) devotional actions, knowledge 
of the science of conduct, righteousness and knowledge of God, roams about 
in this world, accompanied with his deceptively illusive, meaningless, un« 
instructive and dubious speech. Such a man never accomplishes during the 
whole span of his life any good, either to his own self or to others. Hence, 
that study alone is the best, which precedes the cognition of its meaning. 

(RF. X.71.5) 
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For the fuller understanding of the Vedic interpretation one should 
read the grammatical treatises, the A§(8dhygyi and the Mahabha?ysa ; 
then the Vedangas (i.e. the auxiliary sciences of the Vedas), the Nigh- 
anju (i.e. the Vedic lexicography), the Nirukta (i.e. Etymology), the prosody 
and the Jyotija (i.e. astronomy) ; then the six sub-auxiliary sciences called 
the six Sastras, viz., Mimamsa, VaiSe?ika, Nyaya, Yoga, Samkhya and 
Vedanta and finally having studied the Brahmapa?, the Aitareya, the Sata- 
patha, the Sama and the Gopatha, one should undertake the study of the 
Vedas; or else a layman should learn the meaning of the Vedas through 
the interpretations done by the scholars who have read all these above- 
mentioned works. 

It has been stated that “none can know the Supreme Being unless 
one knows the Vedas.” According to this dictum, a man, who is ignorant of 
the teachings of the Vedas, is not competent to know the Supreme Lord, 
Dharma (i.e. the righteousness) and all the sciences, because the Vedas 
alone are the original sources of all the sciences. Without knowing the 
Vedas, none can acquire true knowledge. Whatever knowledge of the true 
sciences existed, exists and will be known in the books or human minds on 
the earth has its origin in the Vedas ; for, all the exact and real knowledge 
has been enshrined in them by the Lord. The light of truth, wherever and in 
whatever form that has been shown, has sprung from the Vedas.^ 

All men, therefore, should strive to understand the import of the Vedas. 


* rf »” (wsmtqo iv) 

$ Cf. : (1) * *4 stfasirfh | ( MS . XII.97) 

(II) «TFft5T»r*T?TT^lf®F <t>lpRcT t 
cTTOr 5tc|TTTfN tl 

(Mahabharata-ANU. 122,n) 

(ill) f^f 5 HqTflqm n ( Yajnavalkya) 
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Q. Are you going to write an (absolutely) new Bhn$ya (i.e. commen 
tary) or do you mean to reveal (through it) what was alread 
stated (and what now has become obsolete) by the ancient grer 
commentators ? In the later case, it would not be acceptabli 
as it would be to grind what has already been powdere 
(Pi$tape$ana). 

A. I have to bring to light only what was written by the ancier 
scholars (Acaryas), i.e. by the learned man (called Devas) of grea 
antiquity, for instance, the Aitareya and the Satapatha etc 
(being commentaries on the Vedas) written by the Rtfs, beginnin 
with Brahma and ending with Yajflavalkya, VatsySyana an 
Jaimini ; the Vedic interpretations in the form of the auxiliar 
works (Ahgas of the Vedas) written by Papini, Patanjali, Yaska am 
other great sages ; the six 6astras called the sub-limbs (Upangas. 
of the Vedas, composed by Jaimini and others ; the books stylec 
as the Upa-Vedas and the works entitled as the branches (i.e 
recensions) of the Vedas. 

The true interpretation (of the Vedas) will be based on thei; 
collective evidence. Nothing new will find place here which ma] 
be arbitrary and unauthentic. 

Q. What purpose will it serve ? 

A. The commentaries composed by Ravapa,* Uvafta, Sayapa, Mahi 
dhara and others are contrary to the real import of (the Vedas) 
The partial interpretations written by English men, Germans and 
other Europeans, on the line of the above-mentioned (oriental 
scholars) in their respective languages and also the translation: 
written or being written by the Indians following (the style) 
of the above-mentioned writers into Modern Indian languages are 
full of erroneous meanings. The hearts of the good people will be 
enlightened (by my commentary) and they will renounce and reject 


* Here Rdvana is not the king of Lanka but a scholar of South 
India. (Bhagavaddatta s TO Part II) 
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(the faulty) translations, when their mistakes and errors will be 
fully exposed. 

For the economy of space, only a few defects and blemishes will bo 
pointed out here by way of specimen, according to the maxim of the 
'cooking-pot and boiled rice’.* For instance, Sayatia. not understanding 
the deep import of the Vedas, has stated that all the Vedas pertain to the 
ritual aspect. This is wrong. Because they are the home of all sciences. Tt has 
already been briefly established. One can clearly infer from that that his 
contention is baseless. Moreover, the interpretation of the vers%“Indram 
Mitram etc.” ( RV . 1.164.46) (already explained) is mistaken. According 
to him the word Tndra’ is a noun, qualified by the words ‘Mitra &c.\ 
But in reality all epithets, e.g. Tndra’ &c., qualify the noun 'Agni’ which 
being associated with all other adjectives qualifies the eternal Brahman. 
According to the rule a substantive is united again and again with all 
adjectives respectively but adjectives are not repeated likewise (which 
qualify it). In this way, where there are a hundred or thousand adjectives 
which qualify a substantive, only the substantive is repeated again and 
again and adjectives are stated only once. Hence, the word Agni, in this 
verse, being a substantive has been spoken twice by God. Sayaija, the 
great commentator, did not know it and consequently he fell in the error. 
The author of the Nirukta also has taken the word ‘Agni’ as substantive : 

(1) “The wise describe this Agni, the one great universal Soul, in 
various ways as Mitra (i.e. the Friend of all) and Varuija (i.e. 
the Holiest) etc.” (N. VII. 18) 

Agni (i.e. the Adorable One) is the name of the One (ultimate) 

Reality, i.e. the Supreme Being. Thus it may be borne in mind that the 

words Agni &c. are the (different) names of God. 

Moreover (Sayapa says that) God alone is invoked (everywhere) 

as a priest of a king keeps the interests of his master (always in 

view) in all his actions. But (contrary to this he adds that) in the 


* The maxim of “the cooking-pot and the boiled rice" 

: In a cooking pot all the grains being equally moistened 
by the heated water and when one grain is found to be well cooked, the 
same may be inferred with regard to the other grains. So the maxim is 
read when the condition of the whole classs is inferred from that of a part. 

(1) *T$FcTRIWFT*taHlrHH srgfTT aRnfcff fact W 

ll” (N. VII. 18] 



CLEARING DOUBTS AGAINST PROJECTED BHAljjYA 407 

forepart of a sacrifice, God is represented by Agni, which has been 
kindled in the Vedi. It is self-contradictory; because if God alone 
is invoked by all names, why does he take Agni in the sense of the 
terrestrial fire, which has been kindled for sacrifice. (He ought to 
have taken the word Agni in the sense of God). Thus this statement is 
erroneous. If someone says that there is no contradiction because although 
Acarya Sayaga invokes Indra &c., yet they are simply the various forms 
under which God has manifested Himself. (To meet this objection) we say 
that if God is expressed by all names, e.g. Indra &c., it is wrong (to maintain 
that) God assumes various forms, e.g. Indra &c., because in (the A V. XIX. 
11.3) and in (the YV. XL.8) He is described as “Unborn and Changeless” 
and as “Encompassing all, bright and formless etc.” respectively.* This 
clearly establishes that God never assumes forms and takes birth. There 
are many such errors in the commentary of Sayaga, the great commentator. 
They will be indicated in our commentary in the respective verses. 

Similarly (another) commentator, MahJdhara, in his commentary by 
name ‘Vedadipa’ (i.e. a light on the Vedas) has grossly misinterpreted the 
Vedas and has seriously calumniated them. A few faults and mistakes by 
way of specimen are pointed out here :— 

iron*} f^T fipnof? Or-fari wl i 

rr i rrrrt cRwanfR *wtiR n i u 

(YV. XXIII.19) 


Mahldhara's Interpretation 

In his commentary on the above-cited stanza, he says : “In this stanza, 
the word ‘Gaqa-pati' should be taken in the sense of ‘a horse’. Thus the 
chief queen, the wife of the (royal) Sacrificer, lying with the horse, in the 
sacrificial hall, in the presence of all priests, says, “O Horse ! I take semen 
which would make me pregnant from thee and thou pourst unto me thy 
semen etc.”** 


* “Star h” (AV. XIX.11.3) 

“h n” (tf.xl.8) 

** *<fV*w Jnqqfa rsstcj waft ?fh i a*R*n rstrtrpr 

<wu«fi<rt rrhi ^ tm, rr£—RR smwR r^r m 

(Contd.) 
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But the real interpretation of this verse would be given below. (The 
relevant evidence on which the interpretation will be based is produced 
here first) ;— 

(1) "GaryUnam Tva Gaiipatim HavBmahe etc. ‘ ‘BrQhmanas pat yam 

(i.e. the lordship of the Vedas) lies in Brahman (i.e. Supreme 
Being). Brahman verily is Brhaspati (i.e. the Lord of the 
Great). He is treated by Brahman (i.e. the Vedas). He is 
called Pratha as well as Sa-Pratha.'* (AB . 1.21) 

(2) "Prajnpati verily i s Jamadagni. He verily is Aha-Medha ; 
or K$hatra (i.e. princely power) is Aiva (i.e. horse) and other 
people are other animals. Hirayya (i.e. gold or shining power) 
is the form of princely power. Hirayya is verily a light.” 

(SB. XIII.2.11.14-17) 

(3) “A man does not indeed properly know that Svarga. Aha 
(i.e. Omipresent God) alone knows it.” (SB. XIII.2.12.1) 

(4) "Empire is Aiva-Medha. That verily is a glory for the princely 
power. It makes the subjects loyal and faithful ; or else 


(Contd. from Page 407) 

*rsnOT=WTf*T fwiTf»T I ?^ WT ST5tTfa=SnS' n T 

ftrofa n” 

The central idea of Mahldhara's translation of this verse Is 
given above. The whole cannot be produced here as it is too obscene. 
Moreover, the following nine stanzas are also not reproducible even in the 
semi-obscurity of a learned language. Hence, the translation of the 
subsequent verses according to the commentary of Mahldhara wo uld not 
be given here. Only his words will be reproduced. 

(1) rt »mnfrT i 

aqfiwqfa I 5TO** srnrc STT^fcT ll” {AB. 1.21) 

(2) “sarRfcR smffrr: i i sref farfe^ wt: i eterw- 

g Tjt g m i | entfera fjjVHR II” (SB. XIII.2.11.14-17) 

(3) "*! $ I ll” 

{SB. XIII.2.12.1) 

(4.) TOlfa, STetm cT%7tt 

I fimr RTtfafo M” (£& XIII.2.11.15-17) 
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princely power is Afva and Hircnyya (i.e. glory) is a form of 
princely power. K$atra (i.e. glory of the monarchy) strengthens 
the ruling power. Subjects prosper only by their own 
prosperity.*’ {$B. XIII.2.11.15-17) 

(5) “ ‘Thee, we invoke, the great Lord of Galas'. The three 

queens and other ladies walk round it. They conceal it from 
her on this account or others are concealed from it. Then 
they begin, the performance of the revolving round ceremony. 
Thrice, they walk round; or there are three regions ; with 
these regions, they make it revolve ; thrice they again walk 
round. It makes six ; because there are six seasons. They 
make it revolve (six times) as if it were with seasons. The 
vital.airs leave them who perform the revolving ceremony 
in the Yajna. Nine times they walk round; as there are nine 
vital airs. He retains vital airs in him. Vital airs do not 
leave them. ‘May I know ( Ajani ) the Garbhadha (i.e. the 
impregnator, i.e. God); you also should know the Garbhadha’. 
Subjects are animals. Garbha contains in it subjects, i.e. 
animals.” (SB. XIII.2.2.4-5) 

(Under the light of the above-mentioned pieces of evidence the right 
interpretation of the Mantra would be as follows) :— 

TRUE INTERPRETATION 

We invoke Thee and resort to (thy shelter), O Supreme Lord ! who 
art the Lord and Guardian of the numerous orders, species and genuses of 


(5) »mfcT i qc?q: qftqfar i srifgqq terror 

tjqqqlsRfarcq qqq fa: qftqffa i ant an afar:i 

qfatqq sfop: i fa: gq : qfurffa i nr i at i 

aa?) ii sTqqrqtftq: Jnm: qrnffa, rt na aqq ?r?a^r, 
qq$cq: qftqffa i qq 5 sn»n: i tra i qwr: sn^r 

qrrqqqfar i sn^qstrfa qqg*j i sn^snfa qqsw ?fa i sren a qqni: i 
qq: qwqtfqq tt” (SB. xni.2.2.4-5) 

I have given above the literal translation of this passage which 
is very obscure. Dayananda's explanation of this extract may be read 
later on in the te^t. 
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objects ; of all that is dear and much desired (by us), e.g. beloved friends 
and relations and Salvation etc. ; and of all the treasures and precious 
objects, e.g. knowledge, gems &c. The word ‘Vaso' is used in vocative case 
and is from Vasu which means Supreme Lord as He pervades this whole 
universe or as the whole universe abides in Him. May we by Thy grace 
know Thee who has encompassed all the globes and other effects by Thy 
power as if it were they are in Thy womb as a mother holds a child in her 
womb. Thou keepest the Prakrti and atoms etc. in Thy womb. There 
is no one else than Thou who can retain them as such. Thou alone 
knowest fully all these. (YV. XXIII.19) 

Similarly, the word Gapapati has been explained in the Aitareya and 
the Satapatha as follows :— 

“The word BrShmanaspatya denotes God who is Lord ( Pati ) of 
Brahman (i.e. the Veda). It is said that Brahman verily is Brhaspati. A 
learned preceptor of truth teaches the Vedas to mankind or to the sacrificer 
and thus he cures them of all diseases (of ignorance). He desires himself 
to be a physician ( Bhifajyati ). God is called both Pratha as well as 
Sa-pratha. He is Pratha because He is all-pervading and Sapratha because 
He co-exists with Prakrti, AkaSa, &c. and His might which is spread ( Prath ) 
far and wide." ( AB . 1.21) 

God, the Lord of creatures, is verily called Jamadagni according to 
the following evidence 

(6) “Jamadagnis are so called because of many ( Prajamita ) fires 
or because of kindled fires.” (N. VII.24) 

All these luminous objects, eg. solar globes etc., shine with His power 
only. With these effects, e.g. the sun, &c., and by the laws which they 
adhere to, God is known as their origin and as an object of worship. Hence, 
He is called Jamadagni. 

Thus God being Jamadagni, is verily an Aiva-Medha. This is the 
first explanation. Secondly, an empire or princely power is (like) a horse 
and the subjects are like other animals. As other animals, e.g. sheep etc., 
are inferior in strength and speed to a horse, so the subjects are weaker 
than the royal state assembly. The glory and dignity of a state lies in 
riches, gold and in administration of justice. (SB. XIII.2.11.14-17) 

As in the (above citation) allegorically the relation between the 
princely power and subjects and their duty towards each other are described, 


(6) "3R*nril: STKtfacTPTOt WT »” 


(AT. VII.24) 
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so the relation between soul and God as that of a servant and his master 
is also denoted. No man by virtue of his own power alone can easily 
obtain blissful heaven, i.e. God. He is known through His grace alone. 

“Asva (a horse) is also a name of God.”* (SB. XIII.3.5.) 

i.e. “God is called Aiva because He pervades the whole universe” 

(from the root As ‘to pervade’). 

According to it, Aiva is a synonym of God. Moreover, ( Ra$tram Va 
etc.) the kingdom is called ^ira-Medha. The kingly power brings glory 
to his Rdftra (country) and it redounds to the glory of the ruling power. 
It causes the people to abide by his will. Hence the kingdom is called by 
the name of y4/ya-Medha ; or, the princely power is called by the name of 
Aiva Medha. Wealth (and majesty) are its essence. By this princely power 
endowed with glorious wealth only the kingship is strengthened and not 
the subjects. Subjects become prosperous by the liberty (allowed to them). 
Hence, where there is an absolute monarchy, the subjects are oppressed. 
Consequently, the administrative power should be vested in the people. 

(SB. XIII.2.11.15-17) 

(Garianam etc.). Let the women also for the protection and strengthe¬ 
ning of the empire perform the sacrifice of knowledge, i.e. teaching and 
training of the children. If they show negligence (Apanhava, i.e. conceal¬ 
ment) in making efforts for the achievement of success, the learned ought to 
remove their this (negligence). Persons instigating women to deviate (from 
the path of duty) should be penalised and kept at an arm’s length. Thus they 
should thrice be provided protection in every respect. Through the daily 
instructions, children should be made physically and spiritually strong. 
The persons who know God, Who keeps all things in His womb 
(Garbhadham), never lack vital airs, power and prowess. Hence a man 
should always desire to know God, who is Garbhadha, i.e. the holder of all 
things in His womb. It is to be interpreted as : God’s power is the origin 
of all things. He, who surpasses in knowledge all subjects who are termed 
as animals, firmly believes that all subjects reside in the all-pervading God. 

(SB. XIII.2.2.4-5) 

We have, in this way, briefly described the (correct) import of the 
above Mantra (YV. XXIII. 19). 

It is, therefore, quite clear that the interpretation of Mahidhara is 
quite contrary to the right meaning given by us. 


* mr m sppi: h” ( SB . xiii.3.5) 
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(The Second Mantra is as follows) :— 

"cTT Tift m I 

JTt^gr^t *tft ^EJT ll ^ II ” (YV. XXIII.20) 

Mahldhara's interpretation 

"STTsrfar^g'T^' *tn i 

11 ” 


TRUE INTERPRETATION 

(For the true interpretation of this verse, the following evidence from 
the Satapatha be taken into consideration) :— 

(7) “Let us both (i.e. king and the subjects) spread that four 
Padas (i.e. Dharma, Artha, Kama & Mok$a) and propagate 
them so that we two may achieve the blissful Heaven (i.e. 
Nok$a). We should fill all the living beings with happiness. 
The (country) is really a heaven where Paius (i.e. subjects) 
are made literate. Hence it is said (in the above verse) that 
the mighty ( Vajin ) VrfO (i.e. one who showers knowledge) may 
impart ( Retas ) strength (in us) as he is Retodha (Abode of 
strength). It refers to both.” {SB. XIII.2.2.5) 

(According to this evidence) the true interpretation of the above-cited 
verse is) :— 

May we both, the king and the people, achieve the four objects viz., 
righteousness, riches, desire and emancipation in co-ordination with each 
other in order to establish perpetual happiness in the beautiful and 
lovable universe for imparting pleasures to all beings. That country is 
Heaven where men of brutal inclinations {Paius) who unrighteously 
misappropriate the property and belongings of others, are reformed through 
the medium of precepts, teaching and punishments. Both, i.e. the king 
and the people should, therefore, strive to procure mutual happiness by 
assisting and supporting the learned and the wise who may freely spread 
knowledge and other virtues and acquire from them knowledge and valour 
ceaselessly. The word VrfS means a preceptor showering knowledge 
(upon the masses) and who is also called Vajin, i.e. a source of strength. 
This is the purport of this Mantra. {YV. XXIII.20) 


(7) “in Tift «ra: rormrmtfrT ‘firyre Um qgft’ 1 'sstf stW- 

S( 7 )c( £ Pet TO*T tiSTuIrT I 

^rttn fcft TOTg’ ?f5T fimefaTWft 0 ” (SB. XIII.2.2.5) 
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rtsFrt qfc to) fRri?RRtfg mW’ 11 3 11 (yv. xxm : 22 ) 

Mahidhara’s Interpretation 

‘' wm f w . fRR>mTT»T: Rt^ra rr?;# i R?gFRT 

—fatat R)£T»TR^ tjy^ e^RTRi?) RRrftrRR: i (<DT=) R») ; 
JTqrfRR^?qf, RRT MmJ fR^RT^R RTR^jfa ) (RRi) RpRRRRTR RTR I \ 

rrir: 1 R?r R*t Fym rrtr^Fr, r*t (rttw) arfa fR^fafa rt^t atf 
faRRiRTa fa art rrFr, ahf srcfa 1 rst rs5irrtrr i rr^tFr qrftfR i 

"R^tR^o” II V II (yv. XXIII. 23) 

Mahidhara’s Interpretation 

RRttf RSRf 5TfRT5—afg?RT fa*f S^IRRRT^—RRRtiy RF^sf f 
RR g^FRR RTR^ l” 

TRUE INTERPRETATION 

(The true interpretation of this verse is based on the follow 
evidence from the Satapatha) :— 

(8) “Yaka-sakau Sakuntika. Here subjects are verily Sakun 
(i.e. small birds). ‘Halag-iti-vaftcati’, i.e. (a king) ve 
deceives his subjects for Ratfra (i.e. kingdom). ‘A H 
Gabhe Paso Nigalgaliti Dharaketi’; Subjects verily are ca 
Gabha, and Rn$tra (a king or kingdom) is Pafa. A king v< 
destroys his subjects. Hence, the slayer of subjects is a Ri 
(i.e. a king).” (SB. XIII.2. 

EXPLANATION 

As in the presence of a hawk a smaller female bird is weak, simil 
the subjects ( Vit ) are insignificant before a monarch. (A Halagiti » 
Kings doubtlessly for the happiness of the state officials always deceive 
suppress) the masses. (A Hanti etc.) The subjects are called Gabha (tc 
grasped) and regal power or kingdom is called Pasa (to be touched), 
kingdom is touched (i.e. influenced) by the subjects. A king inwa 
torments and ruins the subjects in all matters. Wherever the ruling po 
is vested in One individual, the masses are torpedoed. Hence, a mom 
should not be acknowledged as Head of the State (Raj5). Only a Presi< 

(8) “ ‘q^TR^ RfP?R%fR\ fa* q RffRTOT RSRrHr 1 FrR 

TTSZTR RR) fRReRcftfcT 3R%FtT fa* A RRt 

i dtRMufl fan rt^; »” (SB. XIII.2, 
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responsible to the Sabha (Parliament) who is virtuous, endowed with good 
qualities and learned, should be accepted as King. 

Mahldhara’s evil interpretation stands no comparison to this true 
explanation (of this verse). 

“qim ^ ^ fam * i 

I* fqm n * n ( yv . XXIU.24) 

Mahldhara’s Interpretation 

—qf<jfq, ^ qf?fa, ^ ?r mm, q qq*^ era Prm, 
9WFT qsr^TFJ qrrrsqmFq ft^r: urn ^ fqm q$t 

m) (gfe) fsr^qqmra riqqFq-qfoqfcT i qq q^qFfT: staMtaq i 

fo^g?qT%mrrq>ftfh m aq qfta fcr^nqtfa mrl?qfa: n” 

CORRECT INTERPRETATION 

(The Satapatha interprets it as follows) :— 

(9) “Mata ca te Pita ca te. Here this (earth) is mother and 
that (upper region) is father. He is brought to the world of 
happiness by them. Agram Vrkjasya Rohatah. Here Sri (i.e. 
glorious riches) is the top (i.e. the head) of the state. It is 
the Sri that makes him the head of the state. Pratilamiti te 
Pita Gabhe Mutfimatam-sayat. Subjects are verily Gabhas 
(i.e. the yielder of wealth). Ratfra (i.e. monarchy) is like a 
fist. The monarch torments the masses. Hence, a king is 
called the murderer of masses.” (SB. XIII.2.3.7) 

TRUE INTERPRETATION 

(The following true interpretation is based on the above-quoted 
evidence) :— 

O man ! this earth and knowledge are like thy mother, because the 
former on account of her gifts in the form of medicinal herbs and other 
numberless substances and the latter by causing the birth of scientific 


(9) “mm q ^ fqm * ^ *fin ri q qimat fqmrnrSfqq ?qq ?rN? 
jimimti jjwft sfa « q owwum i faq^qal^csmu 
q qqfa i ‘srfmrmtfET ^ fqm q?r i ?fa i fqq q qq), 

mci i fmi tncj*: u” 

(SB. XIII.2.3.7) 




CLEARING DOUBTS AGAINST PROJECTED BHJSYA 415 

wisdom in thee, deserve all respect. That shining firmament, the light, the 
learned and God are like thy fathers; because they protect (Pita,*JPa‘ to 
protect') thee and are the cause of all thy activities and pleasant gifts. A 
wise man makes a soul achieve the world of bliss—the heaven—by these 
means. The Sri (i.e. glory), i.e. learning and riches in the form of virtues, 
jewels &c., is the topmost (i.e. the head) feature of the Ra§tra. Through 
this glory a man obtains fame. This is the foremost aspect or happiness 
of a Rastra. The subjects are termed as Gabha (i.e. the womb), because 
they are the sources of all prosperities. The Raja-karma (i.e. the act of 
Government) is called Mufti (i.e. a fist) ; because as a man catches money 
in his fist so a single absolute monarch holds out in his hands unjustly the 
entire best and most precious riches from his subjects for his personal 
pleasures. The king is called the Ghatuka (i.e. the murderer) of the 
masses because he pierces them out by his deeply internal tricks. 

The interpretation given by Mahidhara is quite opposed to this exact 
rendering. Hence, his explanation should not be accepted. 

“icafqanRsiaa f*rt> arct^fiaa i 

aaifa ma ga^nr” n ^ it (yv. xxiii.26) 

Mahidhara's Interpretation 

“aat STfd STfai aT aiataT asa^qaTR—aYasrta) aiafiT aai 

qtfWfiHTFTT aafa, cT*TT Bsa n*fcaT I —a*TT 

aru) atfa aaa or?ataa faf«r: $aha: ar?aaraa srttfa am spaa:” n 
'Mwt W: fa *a?mTaaa i 
JTis^Tfq^T xt^TcTV atFPE iilfHnaa” II \9 II {YV. XXIII.28) 
Mahidhara's Interpretation 

am, arm-artamnar; fa *aa a, fsrreagmaaa aaaasa 
atfa afan^a, a a aawi am qa srrai: at^afV iraa: i 

?a faarma at^roafmn ferof af^ftacsa: ??aa: i aa ?cn ^*T T^— 
aaaa at«* aranfaa i am aa^aaf nt: al affa> i 

The real interpretation of these above-cited two verses is the following 
extract from the Satapatha :— 

(10) “Urdhvam EnSm-Ucchmpaya. By this Sri (i.e. glory) is meant. 

Raftra (i.e. the good Government) is Afva-Medha. The good 

(10) “5«aitaTR5sia^fa i a msmremfsr: i faaftarca m«*[sa- 
groiaafH i far) art $rffa%fa i sftf m*z*a arc; i faa^aifa 

(Contd.) 
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government improves the riches (i.e. the economic condition) 
of the state and thus for him (i.e. king) it brings glory. 
Girau Bhnram Haran Iva i.e. Sri, i.e. glory, is the dignity 
of the state. The (good) government brings to him glory. 
He establishes the state in glory of riches. Atha Asyai 
Madhyam Edhatam Hi.’ Sri is the centre (i.e. mainstay) of the 
empire. The prosperous fo?d (condition) brings glory into 
the state. Site VatePunan Iva, i.e. the maintenance of the 
achievements (K$ema) is verily Si ta (i.e. coolness, i.e. the 
strength) of the empire. He brings K$ema to the empire.” 

( SB . XIII.2.3.1-4) 

TRUE INTERPRETATION 

O man ! raise the glory of the empire to the highest pitch by serving 
it to the best of your capacity. Ra§tra (i.e. the good government) is the 
Aiva-medha sacrifice. A government attains the highest glory when it is 
run by a parliament. This act (of a government) is as hard as to take a 
heavy burden uphill to the peak of a mountain. What is meant by the 
heavy burden ? To this question it is stated here that glory (Sri) is the 


(Contd. from Page 415) 

»’ tNt # TPSfFi sftaiT i n” 

(SB. XIII. 2.3.1-4) 

The other verse cited above (from YV. XXIII. 28) has not 
been translated by our author here. We, therefore, give below an English 
rendering of the commentary upon this verse from his Yajurveda 
Bhasya to show the real meaning of this Mantra according to our 
author :— 

“When a king, who himself has no grain of guilt and defects, 
personally supervises and remains vigilant about all the 
acts, small and great, of the masses, the thieves and the 
officials and other selfish men, who are harmful to the 
national prosperity like rats, remain peacelessly restless like 
two fish struggling in a water-filled hole created by the foot 
of a cow’\ 
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burden of the empire. They (people) should make the state incomparably 
glorious by means of the parliamentary system of administration. In this 
way the masses make the empire glorious raised aloft. “What is the centre 
of the state 7” To this question it is said here that glory is the centre (or 
middle portion or stomach) of the state. By good parliamentary system 
of government the state becomes mighty and prosperous on account of 
easy food situation, comforts and enjoyments. The protection of the state is 
called $ita. A good parliament should protect the state. (YV. XXIII.29) 

Mahldhara’s interpretation is opposed to this real one also. 

"ir*f*TRT *T?TTBiT St fstejTffntftTHg: I 

•TTct ft*IT” ll * 1I (y P.XXII.26) 

Mahldhara's Interpretation 

“(«ttt) «ret (fcror) ^t: atstfct (srsmnj) 

f?rjf (st wrf^n:) tfrrV sr%tPtf*rT i stsn^fct fty-iin i stern? ircgfe? sn«frtfif 
fltfMtg: ftR 5 ?: I *tgt ^ETTt? *R5jfeT etcttftg: ferjjft, eftfi? sfatTjjfajci 
'T'RTtiTT tRfttet«t: I ^tt 

Pt*t: i itar etemnj srttmfR fRi (ftrc)) (tR*f?t) 

<i$wu ^Wt? (iftTOl) fftft*t&, wrV'Tt 5?5FT^ I ?ft»TSTr?i) tRfET ff^>I 

••mdcflKt 'Somici tttFti^ I pj I 

TRUE INTERPRETATION 

As the Devas (i.e. the wise) having achieved the true knowledge 
through direct perception acquire (lit. enter) the permanent pleasure 
endowed with sympathetic notions, so the subjects also are filled with 
happiness by their company and counsel. As a woman conceals her lower 
parts ( Sakthna ) with garments, so the learned cover the masses with 
all bliss. (YV. XXIII.29) 

ft i 

sin ft^anrt ft Ww Ercrcf??” it ^ it (yp. xxill.30) 

Mahldhara's Interpretation 

"wm qtftmtaT?— fast) ijst^rtt: fcft tnNm trofct, jt*t 

iT5t qfcqfo , cRt tjs: qbrra ft ERBtfc? (^) rt ttntf #t^f? gtm 

tttft nest ansHst ft fRt^ i fang wretapi: i (ft 3 ft«fto) 

«tMi»w‘l 6Rtt<*tT(?—*ttj «ret ijsr: wttf$ «t*tfqi stort «rrct trcfit, <rt 
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jrrjirstai *ra ?al <je?T atafa Hipata i farg rjjta »j*m fPf 

fafTTCHteta:” it 

(The following citation from the Satapatha gives a clue to the right 
interpretation given as under) :— 

(11) “ ‘That the deer eats barley’. Here the subjects are barley. 
Ra$fra (i.e. a king) is deer. Masses become eatables for the 
(selfish) king. Hence, a king devours subjects.” 

“ ‘NaPuftam Patu Many ate', i.e. therefore, a king does not 
strengthen the Pasus (i.e. the animals, i.e. the masses). 
Sndra Ycdarya-Jara na Po$aya Dhanayati, i e. hence he does 
not anoint a son of a VaiSya (i.e. a trader)”. (SB. XIII.2.3.8) 

TRUE INTERPRETATION 

The subjects are like barley. The absolute monarch in the kingdom 
is a deer as he takes away the best things. As a deer having taken away 
the vegetables from the field becomes stout and happy, so the absolute 
monarch takes care of his own pleasures and happiness. Hence he for his 
own personal happiness and selfish motive regards his subjects as his 
meals. As a meat-eater having found a well-nourished animal desires to 
eat its fiesh and never thinks of its welfare or life so an absolute monarch 
remains always perturbed with fear of any of his subjects, growing more 
powerful than he and with this thought in view he remains reluctant to 
protect the masses. As a low born (Sadra) woman co-habits with her 
paramour of the VaiSya family, her husband does not feel strong and 
delighted, so the masses do not become prosperous and strong when they 
are governed by a single individual monarch. Hence, a timid-natured 
son of a VaiSya woman and a stupid son of a Sudra woman should never 
be installed as kings. They should not be made the head of the state. 

The interpretation of Mahidhara is absolutely opposed to this 
interpretation offered by the Satapatha. 

a fatal afatabasr” n v n ( YV . XXIII.21) 


(11) "infoH i far 5 tartar TT*£Pmrt 

fffrtffr i flfmyisf'V tarmta u 'a ssi «nj ?fir i mmirsn 

qrrsr ysfa i rgn awarer a tarn ffo i nwitata •fita- 

taaafif ll” {SB. XIII.2.3.8) 
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Mahidhara's Interpretation 

I | fotT: «ITO, 35T 3^T sfwft ^ 

q ^MHf J -I T qfjJBin TOtaft ^cft qfcf HITS I «P«W ? tTST^—srfsst 

rfofV I qjsfssT: tcTkii 5ftq*ftaf ? T: I qf?ft 

f?a*ft sfarfo sfrmw a sit^ra u” 

TRUE INTERPRETATION 

O Learned President of the council (of the state) 1 O Thee, the 
fulfiller of all desires (Vr$an, lit. the rainer of all desires), spread the light 
of knowledge, happiness and justice ( AHji) over these subjects. Make 
him cast his head down who being a lustful debauch plays havoc with the 
prosperity or chastity of others and put him into prison (Yah Strlnam Jiva- 
Bhojanah). Similarly award a severe punishment to her who among women 
may be (Ut-Sakthi) adulteress. Punish miscreants who are called Jiva - 
Bhojana of women because they live upon women and destroy the lives of 
others. 

All men will regard this much criticism sufficient to condemn the 
whole of the Vedadipa*, the so called commentary written by Mahidhara. 

* The too much obscene and vulgar interpretation given by 
Mahidhara in his Vedadipa commentary has been rightly condemned 
by our great author but he has not criticised and condemned the 
similar interpretation of those very verses offered in the Appendix 
(Parisitfa) of the Satapatha BrQhmana, under the topic “fffsnft: qftfOTS 
stqfh” {SB. XI1I.5.2). He has only referred to that right interpretation 
which is contained in the actual body of the book. This clearly indicates 
that Rsi Dayananda does not accept the ‘‘Appendix” portion as authentic, 
which according to him appears to be later interpolation. This is 
established by the fact firstly that the obscene interpolation falls 
only in the Pariiifta and not in the main body of the book and secondly 
this interpretation is contrary to what has already been stated. It is 
out of context and self-contradictory. The obscene Viniyogas contained 
in KdtySyana Srauta Sutras regarding these verses are merely based on the 
interpolated part of Satapatha, and ignore the main text. Hence, those 
cannot be accepted as genuine. The original correct Viniyogas appear to 
have been replaced by these interpolated obscene ones. 
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I shall bring to light other errors of Mahidhara too 

at the proper places in my contemplated commentary. If such 

false (and erroneous) approach is the fate of the commentaries 
written by the Indian (scholars), e. g. Sayatja, Mahidhara &c., 

what would be the state of miserable condition and false position 
of the Europeans who followed them and interpreted the Vedas in their 
own languages. The intelligent can easily assess the value of those 
translations written in English or in Modern Indian languages by Indians 
who followed the Europeans. The Aryans should attach least importance 
to such commentaries because by putting reliance on them the true inter¬ 
pretation (of the Vedas) would suffer and the misinterpretations and 
errors would come in vogue. None should, therefore, regard these 
interpretations as true. That the Vedas contain all sciences and nothing 
is false in them would be evidently clear to all men when this (attempted) 
complete commentary of the four Vedas is printed, published and placed 
before the intelligentsia. By doing so, all men will understand that no 
knowledge is equal to the Divine knowledge contained in the Vedas. 





A BRIEF DECLARATION OF PRINCIPLES 


In (the projected) commentary of the Vedas we shall refer to the 
ritual side (Karmaka^a) only to the extent as is inferable directly 
from the import of the (textual) words. We shall, however, not provide a 
detailed account of the ritual acts which are to be performed in a variety of 
Yajnas, beginning with the Agnihotra upto the Asva-Medha, in accordance 
with the Mantras which are applicable to the ritual portion also. The 
reason is that the application of the Mantras to the various parts of rituals, 
in detail, has already been described in the books (on Rituals), e.g. the 
Aitareya and the Satapatha, the POrvamlmamsa, SrautasOtras, &c. The 
repetition of the same In our commentary will mar our work with the 
blemish of tautological repetition amounting to the grinding of the already 
powdered thing—the fault which disfigures the books composed by the 
non-seers. Only so much application of the Mantras to the Rituals is to 
be recognised and specified as has the authority of the Vedas themselves ; 
or is supported by other cognate evidence ; or is inferable from the import 
of the Mantras and is contained in the above-named books. Similarly 
we shall refer to the worship portion also only to the extent as would 
be compatible with the context and the actual interpretation of the text; 
because the same has been described in detail by Patafijali in his Yoga- 
&stra. The same treatment will be awarded to the (spiritual) knowledge 
portion as it has been fully explained in the Sainkhya, the Vedanta, 
Upani$ads, &c. The knowledge of these three portions, if achieved with 
efficiency, leads to the utilitarian purposes. This is called the Vijnana- 
kaqda (i.e. the philosophical portion). The detailed exposition of these 
four portions can be found in the respective explanatory works written in 
accordance with the Vedas. But the same should be accepted if it is found 
on examination to be consistent and in agreement with the Vedas for there 
can be no branches in the absence of their roots. The proper knowledge 
of accents (i.e. IJdatta etc.), articulation and pronunciation of the Vedic 
words should be acquired from the study of the auxiliary works of the Vedas, 
viz. grammar &c. The same has precisely and correctly been dealt with in 
the books and for this reason we shall not harp on the same string here 
also. The definition of metres should be studied from the aphorism of 
Pingala, the work on prosody. We shall give the Svara of every Mantra, 
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according to the (following) aphorism of Pihgala because now-a-days the 
tradition of chanting the Mantras in accordance with the particular tune 
( Svara ) in accompaniment with the musical instruments is no longer in 
vogue:— 

(1) “The Svaras are $adja, R$abha, Gnndhara, Madhyama, 
PaUcama, Dhaivata and Ni$nda '* (PL . III.94) 

Similarly, the special sciences such as Medical &c., should be learnt 
from the works on Ayurveda (i.e. the science of life) which are regarded 
as the Upa-Vedas. All these special sciences shall be referred to in the 
commentary on the Vedic text frequently. Thus the knowledge gained 
from the study of the real Vedic interpretation based on strong and cogent 
reasons will surely ward off all doubts of all men. 

We shall give the meaning of each word of the Vedic verses in 
Sanskrit as well as in Prakrit (i.e. Hindi)* and shall supplement the 
same with relevant evidence. We shall cite the grammatical authority also 
wherever it is deemed necessary to do so. It will rule out all the false 
modern commentaries which are opposed to the real import of the Vedas 
and also to the ancient interpretations. All men, on beholding the true 
interpretations of the Vedas, will love them dearly and greatly. A 
disastrous mischief has been created by the commentaries of Acarya 
Sayana &c., which they composed in accordance with their unrestricted 
self-interest and the trend of current public opinion, with a view to securing 
renown. Europeans, too, following their foot-prints have fallen into the 
same errors about the Vedas. Through God’s grace when our commentary, 
based on the authority of the Vedic commentaries, e.g. the Aitareya, the 
Satapatha &c., written by the Arya Munis (i.e. the thinkers), MahS Munis, 
IJsis (i.e. the inspired observers) and Maha R§is will come to a successful 
finish, a genuine happiness will enlighten all men. Wherever a stanza is 
capable of denoting two meanings, i.e. spiritual and secular (material)— 
through the figure of speech, called Paronomasia, in accordance with the 


(l) i” 

(PL. III.94) 

* Swam! Dayananda wrote only the Sanskrit version of this book, 
Hindi rendering was done by PaijtJitas engaged by him for this purpose. 
It is clear from the correspondence of our author. The Sanskrit text only 
is authentic and not the Hindi version which is at variance with Sanskrit 
and often contrary to i(. 
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authority, we shall give both of them. But nowhere, in any interpretation of 
any verse, will a reference to God be absolutely absent, because He pervades 
every portion of this universe and is the efficient cause of this effect—the 
world. For God, i.e. the cause, is always associated with effect. Where 
the secular interpretation alone is possible, there this also must be borne 
in mind that all the substances, the earth &c., exist in the order in which 
they have been destined by God. In the same way when a verse expresses 
only a spiritual import, the secular significance is also justified through 
the correlation of cause and effect. 



A FEW QUESTIONS AND ANSWERS 


Q. Why are the Vedas divided into four parts ? 

A. With a view to Imparting knowledge of various sciences. 

Q. What are those (sciences) ? 

A. The science of music (including accent and articulation) 
is of three types. The science of music has three distinct 
notes: (1) a short or quick, (2) an intermediate and (3) a 
long one or slow. The articulation or pronunciation (of a 
sound) is again of three varieties, i.e. a short, a long and 
an extra long. To pronounce a long vowel it takes double 
the time of that which is required in pronouncing a short 
vowel and thrice as much time is spent to pronounce an 
extra long vowel as is needed in pronouncing a short vowel. 
That is why one and 'the same Mantra is repeated in the 
texts of four Vedas. Moreover (lit. for instance), by the 
IJg verses they eulogise, by Yajur verses they perform 
sacrifices and by the Saman verses they sing. The qualities 
and properties of objects have been defined and brought 
to light in the Rgveda- In the Yajurveda are enjoined 
the various ways of practical and utilitarian application of 
the substances of the known qualities to the various arts and 
activities. In the Sstmaveda, a discriminate thought Is 
to be put forward in order to realise the mutual relation 
between knowledge and action so that the final aim may be 
achieved. The Atharvaveda gives final and finishing 
touches to the science of the final results of knowledge imparted 
in the three Vedas. Thus the preservation and development 
of the sciences (known from the said three i<Vedas) are the 
objects of the Atharvaveda. These are the few reasons for 
the division of the Vedas into four parts. 

Q. What is the purpose of creating four Samhitaj (collections) ? 

A. The purpose of creating Sarithitas is to arrange Mantras 
pertaining to particular sciences in (particular) order 
according to contextual reference and their relation with the 
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preceding and succeeding stanzas so that the sciences described 
in them may be easy to grasp. 

Q- What for have the Vedas been divided into Aftakas, Manual as, 
Adhyayas, Saklas, Patakas, KBndas, Vargas, Daiatis, Trikas, 
Prapafhakas and Anuvakas ? 

A. For the obvious reason so that the Vedas may be easily and 
conveniently studied and taught, and that the verses may be 
readily calculated and that the context of each topic may easily 
be understood, 

Q- Why are the Rgveda, Yajurveda, SEmaveda and the Atharva- 
veda respectively regarded as the first, the second, the third 
and the fourth ? 

A. There can be no clear understanding and liking for an 
object, unless and until a direct knowledge of the relation 
between a substance and its qualities is achieved. Without 
this, there can be no attempt and without (an intelligent) 
attempt there can be no happiness. The Rgveda deserves 
to be counted as the first Veda as it deals with this (above- 
mentioned) subject. After knowing the qualities (from 
the Rgveda) of objects, they are brought into practical 
use and all round benefit is derived from them. This subject 
of doing good to the whole universe is dealt with in the 
Yajurveda. Hence it is eounted as the second in order. 
The Samaveda discusses the questions as to how far the 
knowledge, action and worship portions can be improved 
and what is their ultimate achievement. Hence it is counted 
as the third. As the Atharvaveda teaches to preserve 
and supplement the knowledge described in the other three 
Vedas, it is counted as the fourth one. The order of enumera¬ 
tion of the four Vedas as the Rg, Yajur, Sama and 

Atharva is based on the fact that their subjects are inter¬ 

related in the same order, i.e. the one following depends 
on the one preceding it. The subject, e.g. the knowledge 
of the qualities of substances, their application for practical 
purposes, spiritual knowledge and their development and 
preservation respectively belong to the four Vedas. Their 

titles are also significant. The word Rg is from the root IJ.k 

‘to praise’ (or define); the word Yajur is from the root 
Yaj ‘to revere the learned’, ‘to associate with them’ and 
to make a gift; the word S^ma is derived from the root SBrn 
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‘tj propitiate" or from the root §o ‘to finalise a thing’; the 
word Atharva is taken from the root Tharv ‘to waver’ 
(in mind) with negative ‘A’ in the beginning. Thus it means 
absence of doubts. This word is explained in the Nirukta as 
follows:— 

(1) “The root ‘Tharv’ means to waver or move about. Its negation 

is A—tharva.’’ (N. XI.18) 

Thus the Vedas are counted in this (particular) order in accordance 
with the meanings of the roots from which their names are accomplished. 

Q. Why are R§i, Devata, Metre and Svara indicated over every 
verse ? 

A. The names of the Seers (Rjls) by whom the real import of tho 
verse was discovered subsequently to the revelation of tho 
Vedas by God are indicated over the verses because the Seers 
have brought it to light through the meditation and favour of 
God and have taken specific pain and effort for this purpose. 
Names of such Seers deserve mention over the verses in order, 
to perpetuate their memory. This assertion is supported by 
the following evidence from the Nirukta :— 

(2) “He, who only hears the speech (without knowing its meaning) 
enjoys no fruit or flower. For him speech yields no fruit or 
flower or sparingly yields fruit and flowers. The meaning is 


(1) "sRfafsrtfopRf i fTcsrfawa:’ 1 ti ( N. XI.19) 

(2) "lit I 5T*T 

qT I faff'd rT ^’49>rlT ^ftT ST I I 

I II «|IHM 

« s & *\« 

swrancT i xPrtmm 

f«(?*TW?PJTT^f ttwf WfTRlftw: I ^ ^ I fk&f fvfF*# 

witRf»rffT st i trm^r ott?: i i 

HT«rainf?T I I 

^mrw i siyMfctafafa i d? a? 

fra” i (n. 1.20) 
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the flower and fruit of the speech or the Yajfia and the Devati 
are respectively flower and fruit or the knowledge of Devat 
and Atman (soul). 

There were Seers who had direct perception c 
Dharma (by intuition). They transmitted the Mantras to th 
others (i.e. descendants) to whom Dharma did not manifes 
itself by oral tradition. Others declining in oral instruction 
composed this book for detailed grasp and the Vedas and th 
VedSngas. The word Bilma means a detailed examinatio; 
or knowledge. 

These roots are of identical meaning. The word Dhat 
(i.e. the root) is from the root Dha ‘to support’. So man 
names express this (one) substance. So many meanings ar 
expressed by this (one) noun. This name of DevatSt i 
Naighaptuka (i.e. incidental) and this is the principal. Inci 
dental is that epithet which occurs in a Mantra related to som 
other Devata.” ( N . I.2C 

EXPLANATION 

The man who hears or reads (the Vedas) without knowing th 
significance gets no fruit. 

Q. What is the fruit of Speech ? 

A The end of speech is knowledge and the performance of actio 
according to the knowledge. Those who having come to kno\ 
this, practise accordingly, attain (the rank of) the Seers (IJ§is 
and they have direct vision of Dharma (by intuition), i.e 
those who fully attained the knowledge of all sciences exactl 
and precisely became R§is (i.e. the Seers). They imparte 
the Vedas by oral instruction to other (human beings) who hai 
no intuitive knowledge of the Vedas. (Thus) they taught b 
reciting the Mantras. What is it for ? It was to propagat 
the Vedic teachings continuously. With a view to imparting 
knowledge of the Vedic theme to those who declined am 
failed to receive oral instructions, the IJsis compiled th 
Nighantu and the Nirukta so that all men might be able ti 
achieve a correct knowledge of the Vedas along with thei 
auxiliary sciences. Thus they were fully trained. Th 
Nighaptu (is a book) containing a number of lists of wordt 
Here the meaning of those roots which have identical signi 
ficance is revealed. So many names denote this partial 
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(one) meaning, and so many meanings are expressed by this 
one epithet. That is to say that the Nighatytu contains 
explanation of synonyms as well as of homonyms. The 
subject-matter of a Mantra is its Devata, i.e. where a Mantra 
specifically explains and defines a thing or things, there the 
same thing denoted by the Mantra should be taken as Devata. 
There are also incidental explanations in a Mantra, i.e. where 
a reference occurs in a Mantra to a substance not expressly 
stated therein. 

Hence it should be clearly understood that no human 
being is the author of the Mantras. Thus the R$is whose 
names appear over the Mantras are only those who discovered 
and revealed their imports. Similarly, the subject-matter 
dealt with in a Mantra is styled as its Devata. For this 
reason Devata is indicated over a Mantra. The names of the 
metres, i.e. Gayatrl &c., are written for the purpose of indicating 
the particular metre in which the Mantra has been composed. 
The names of Svaras are also written (over the Mantras) for 
helping the singing of the Mantras in accompaniment of 
musical instruments. 

Q. Why are the words Agni, Vayu, Indra, Asvi, Sarasvatl &c. 
read in the Vedas in a particular order ? 

A. These words are read in a particular sequence to denote 
the inter-dependence and inter-contact of the sciences and 
also to suggest the primary and essential and the secondary and 
incidental position of each (individual) science. For 
instance, the word Agni expresses two senses, i. e. God 
and material fire. This word implies the qualities of God, 
e.g. knowledge and pervasiveness &c. of God. The material 
fire is created by God and is of imperatively primary impor¬ 
tance and advantage in mechanics &c. and, therefore, it it 
assigned the foremost and the first place in the order of 
enumeration. The word Vayu signifies the attributes of God, 
e.g. the All-sustainer and the Possessor of limitless power 
and might. As in the physical and mechanical sciences, 
air is seen helping fire and as it provides support to all 
embodied beings (Marta) and is co-related with them, the 
word Vayu is taken in the sense of air. In the same way as 
God is the mainstay, even of air, we take it to signify Him 
£lSo. The word Indra denotes the qualities of supreme 
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gloriousness of God, and as all human beings derive mighty 
power with the help of air, this word also means air. In 
the mechanics, water, fire, air, metals and light are essential 
for knowing the theory and practice of moving cars, they 
being the direct and indirect causes thereof. The word 
A&vin has been used in the Vedas to denote these things 
after Agni and Vayu. Similarly the word Sarasvatl in the 
Vedas expresses the qualities of God, e.g. His mastership 
of infinite knowledge, the instruction regarding the relation 
between the words and their imports through the medium 
of the Vedas and it also means the entire sphere and scope 
of speech. For these reasons, the words Agni, Vsyu, Indra, 
ASvin and Sarasvatl have been arranged in a particular 
order in the Vedas. In this way all men should understand the 
significance of words and that of their specific use in the Vedas. 

Q. In the beginning of the Vedas, the words Agni, Vayu &c. 
are used. From the convention these words in the Vedas, 
should be taken in the sense of physical objects. (They cannot 
refer to God) as the word Uvara (i.e. God) has not been used in 
the Vedas in the beginning. 

A. The great sage Patanjali, the author of the Mahabhasya, 
explaining the aphorism of Lati (of A§tsdhyayl) says, “The 
particular significance (of words) should be inferred from 
the explanations and thus there remain no obscurity and 
doubts.” According to this maxim all doubts are removed j 
because in Vedas, the Vedangas, and the Brahmaijtas, the 
word Agni has been explained to mean both—God as well 
as fire. Even the use of the word ‘Hvara’ (i.e. God) 
(in the beginning) is too weak to remove all doubts without 
the help of a commentary. The word Isvara means God and 
a powerful king and it may also be proper noun denoting 
certain individual. Doubt would have still remained as to 
what is meant here (by the word ISvara) out of these three 
senses. This doubt would be cleared off by the commentary 
which would show with reference to context that here it 
means God or a king, or an individual. Similarly here 
the word Agni may mean both God as well as fire and there 
can be no doubt about it. Otherwise, it would be absolutely 
impossible to commit to writing the entire knowledge even 
in billions of verses and thousands of books. For this 
reason, God, keeping in view that by using the word Agni 
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&c. in the dual sense of spiritual and physical objects, it 
would be possible to economise the number of words and 
to employ books of smaller size, has used the words Agni 
&c. It will be possible for all men to grasp all sciences by 
devoting shorter time and comparatively lesser efforts to the 
act of learning and teaching. The Most Merciful Lord 
has imparted knowledge and its aims in easy words. Again, 
the meanings of words Agni &c. which are in vogue in the 
world also refer to God’s glory because all these mani¬ 
festations stand testimony to the fact that God exists. We 
have referred to some of the sciences contained in the Vedas 
in this introduction. Now, we shall (proceed to) write the 
regular commentary on all Mantras. Now we shall explain 
properly a particular science referred to in a particular verse 
during the course of our commentary as the occasion arises. 


SOME PECULIARITIES OF THE VEDIC WORDS 


The author of the Nirukta describes briefly the (following) specific 
rules pertaining to Vedic words :— 

(1) “These Reas (i.e. verses) are three-fold : (I) Parok$a-Krtas (i.e. 
referring to objects not sense-cognised), (2) Pratyak$a-Rrtas 
(i.e. referring to sense-cognised objects), and (3) Adhyd- 
tmikls (i.e. self invocations or pertaining to the Self). Out of 
these, Parok$a-Krtas are associated with nouns in all cases 
and with verbs only in the Third Person. Ths Pratyak$a-Krtas 
contain (verbs) used in the Second Person and the pronoun 
‘thou’ ( Tvam ). Moreover, (sometimes) the invokers or 
praisers are perceptible and the objects of praise are imper¬ 
ceptible. Again the Adhyatmikls are associated with (verbs) 
in the First Person and the pronoun ‘Aham' (i.e. I). 

(TV. VII.1,2) 

EXPLANATION 

The above-mentioned principle is applicable throughout the Vedas. 
That is to say that all Mantras denote meanings of three types. Some 
describe objects which cannot be cognised by the sense-organs. Others 
deal with the sense-cognisable objects while still others refer to the Self. In 
the Mantras of the first category, the Third Person is used, in the second, 
the Second Person and in the third, the First Person. But there are again 
two discriminatory rules regarding the use of the Second Person, viz , 
where there are perceptible objects, there the Second Person is used, and 


(I) “inftafatTT 5*^: 5rfusT|r?TT i fter 

qTtaEtnPT i fwisuifaw 

i (TV. VII. 1.2) 

(a) Cf. Bd. I. 34 “RHIT 5T*RT: ^ l” 

(b) The passage is cited by SRV. 1.6.9. 

(c) Cf. 2JD. 1.11. 
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where objects of praise are imperceptible and the praisers are perceptible, 
there also the Second Person is used. The idea is that grammatically all 
the Persons, e.g. the First, the Second and the Third, are used in a regular 
way. Out of these, with reference to the inanimate objects only, the Third 
Person is used and with reference to the animate objects, the Second 
and the First Persons are also used. This is a general rule, applicable to 
all words found in the Vedas as well as in the current Sanskrit. But in 
Vedic language, the Second Person is used when inanimate objects are 
Pratyak$a. The purpose is to treat inanimate objects as Pralyakfa for the 
sake of emphasizing their utility. Not understanding this rule the Vedic 
commentators, Acarya Sayana &c., and their followers, the European 
secholars who have rendered the Vedas in their own languages erroneously, 
interpreted them as to say that the Vedas enjoin the worship of inanimate 
objects. 





RULES ABbUT SVARAS 


As the Svaras (accents) play an important role in the interpretation 
of the Vedas, we briefly deal with the same here. These Svaras are of two 
types and each one of them is again divided into seven categories, such as 
Udatta, $adja & c. Now we shall write their definitions which have been 
taken from Patanjali, the author of Mahabhasya (1.2.29) :— 

(1) “The Svaras (i.e. vowels) are those which shine (from 
\IRaj ‘to shine’) by themselves (i.e. which are pronounced with 
no help from other letters, Ayama (i.e. restraint on vocal 
organs), Darunya (i.e. harshness) and Anuta (i.e. smallness or 
subtleness) render the sound (Svara) louder. Here Ayama 
means the restraint over (vocal) organs. Harshness of sound 
is called Darunya and the smallness of throat means the con¬ 
tract or closing of throat. These (three) make the sound 
louder. Anvavasarga (i.e. relaxation), Mardava (i.e. the 
softness) and IJruta (i.e. expansion) make the sound low. Out 
of these Anvavasarga means relaxation in (vocal) organs ; 
Mardava refers to softness and elegance of sound ; and IJruta 
comprises in the expansion of throat. These make the sound 


(1) "f aa Tiara *r?r WTT: I {MB. 1.1.29) WTaTal amvaaaaT 

awfa w??a i »nata> arena! faa$: i are*a tawa areaat 
fHin I naa? arafa-3TO5?a Haaat I 75$: W3OT I Wmaatf 

amaasat *a3?Sfa ala: a*a?a I 

\s 

snaaaaf aTatat fnfaaar, aiaa* *awa ^fat-ftamar i a«n 
*73*4 asvz^fa ala; awfa *ri*?a I (MB. 1.2.29,30) | 

afaaarola^—faaaiTCtfsa^sftaj! i aifoafarana: atftaagaraa$: 
atfaafaaa$: i agar—gaaaa: gag: i fsaag: f5«r:, a 
gaaga: a ^alammu! aa?! i a>?am ?fa aT, air^ ?fa ar i qa- 
fa^rfa 7am aamaa:, wgaTatsgamaa: i a famlaaaaaa: a 
(jalaramai aa?! *arfa ?fa it (mb. 1.2.31) i a amarfatSt 
aarfart aafra i 7am:, Tamar:, ggam:, agurant:, tafia: 
taf^! a: 7am: i als^a fafhw: i q^«jfa: a«aa: it” 

(MB. 1.2.33) 
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lower. In speaking we pronounce the Svaras (i.e. the sounds 
or vowels) in three ways, viz. either as Udatta (high) or as 
Anudo.Ua (i.e. low) or as U datta-Anudatta (i.e. mixed). For 
instance, as a (thing) having white colour is called white 
and one having a black colour is called black and the third 
one possessing the characteristics of both—white and black— 
is called Kalmosa (i.e. the variegated, or mixture of black and 
white) or Sorahga (i.e. spotted). Similarly a Svarna which 
has the quality of Udatta is called Udatta ; that having the 
quality of Anudatta, Anudatta and that which possesses both 
the qualities— U datta as well as Anudatta- is called Svarita 
(i.e. a mixed tone lying between the high and the low). These 
become seven when the suffix 'Tarap' is added to them indi¬ 
cating that they are raised to a higher or softened down to a 
lower accent as (1) Udatta, (2) Udatta-Tara, (3) Anudatta, 
(4) Anudotta-Tara, (5) Svarita, (6) Svarita-Udatta and 
(7) Eka-Sruti (i.e. monotony or neutral accentless tone).” 

(MB. 1.2) 

This (extract) is a commentary on the aphorism :— 

(2) "£/ ccaih-Udattah" “(i.e. a louderly pronounced accent is 

called Udatta)" ( p . 1.2.29) 

The (musical) Svaras (i.e. tunes) are also seven as enumerated in 
(the following aphorism) from the Pingala Sutra :— 

(3) “Sadja, fyabha, Gandha/a, Madhyama, Pancama, Dhaivata 

(and) Ni$ada.” (PL- III.64) 

Definitions and scope of (these Svaras) should be grasped from 
the books on Musical Science. They cannot be cited here for the fear of 
increasing the bulk of the book. 


(2) II (MB. 1.2.29) 

(PL. III.64) 
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Moreover, there are a few general grammatical rules which are 
applicable to all the four Vedas. They are enumerated here :— 

(]) At (i.e the long A) and Aic (i.e. Ai and Au) are called 
Vrddhi. (/>. 1 . 1 . 1 ) 

Here the author of the Mababha$ya says :— 

(2) “In the Vedas, in the nominal bases, the action of both 
Bha and Pada is also available. For instance, in Sa Sustu- 
bha Sa Rkvata Galena, the letter Ch (of Rkvata) is converted 
into K because of its being a Pada ; but the letter K is 
not converted into G because of its being Bha,” (MB) 

The action of both Bha and Pada takes place in the same word 
in the Vedas alone and not in the (current) Sanskrit. 

13) Adesa (i.e. a substitute) is treated just like the Sthdnin (i.e. 
the original letter) but not in the case of Al (i.e. one letter). 

(P. I 1.56) 

Here the author of the Mahabhasya says :— 

(4) “The uses of Pratipadikas (i e. nouns) (in the Vedas) depend 
on the particular meaning. No importance is attached to 
(a specific) case-ending. That case-ending is adopted 
whichever is thought to be rational.” 

According to this, ‘sense is predominantly important and not the 
case-ending’. It is to be borne in mind. 

(1) “srfarrht n” (p. i.i.l) 

(2) “TqqRRpqfa i qaqm -r r rrr i 

•WcRTR fcRR, RcRTR R?cq * ll” (MB.) 

(3) tl” (P. 1.1.56) 

(4) RRfcT I * f%RfecTRmqfRT t 

qf qf RT RT RTRfqRsqT It” 
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(4A) “The negation and the Vikalpa (i e. the optional position) are 
called Vibha^a." ( P . 1.1.44) 

The Mahabha?ya remarks here :— 

(5) “Words are used for expressing thought.” ( P - 1.1.44) 

These rules should be equally applied to the Vedic words as well 
as to the words of common language. 

(6) “A word which is significant and is not a Dhatu (i.e. a root) 

and a suffix is called Pratipadika.” ( P . 1.2.45) 

(7) “There are many words which have identical meaning. For 
instance, Indra, Sakra, Puruhttta, Purandara, Kandu, Kotfha, 
Kusula. (These are synonyms). Moreover, one word may 
have many meanings, such as AkfBh, Padah, Ma&h.” (MB) 

This rule has also general application. For example, there are 
many words in the Vedas, e.g. Agni &c., which have more than one meaning 
and many others which have only one meaning. 

(8) “These (i.e. prefixes) precede the root.’’ (P. 1.4.80) 

To this the Mahabhyasya adds— 

(9) “In the Vedas they (i.e. prefixes) succeed or are placed at a 

distance as in (the prefix Upa succeeds the 

verb Ayatam) and in SPftf*Ktqd<( f (the prefix Upa 
precedes the verb and is placed at a distance also). 

According to this rule all the words styled as Upasargas and Gati 
are placed before or after or at a distance from the verbs. 

(4A) “*r %f?t ftWTOT ll” (P. 1.1.44) 

(5) srasrata: It” (P. 1.1.44) 

(6) snfaqfOT*! ll (P. 1.2.45) 

(7) 5T5ST *ntfcr I H* qr«H—t I | 

| | | ffa l I fT? q«TT— 

W5TT: I I ll” (MB.) 

(8) “t* ST»£im>: ll” (P. 1.4.80) 

(9) * i qflTTcTg'rOrcpR i jnrtftrcpTfn? n” 

'(MB) 
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(10) “(The possessive case) is frequently used in the sense of tb 

Dative.” (P.II.3.62 

The Mahabhasya adds to this— 

(11) ‘‘The Dative in the sense of the genitive should also bi 
stated. (In the former case) the example is “Y a Kharvetu 
Pibati Tasyai Kharvo Jayate Tisro Ratnh” ( T.S . II. 5.1). Hen 
Tasyai (i.e. for her—Dative case) is used in the sense o 
Tasynh (i.e. of her—Genitive case). Similarly in other case: 
also.” 

This indicates that the Dative and Genitive are used inter-change 
ably. The author of the Mahabhasya considering the Brahmaijas as the 
Vedas has cited examples here from the Brahmartas; otherwise, the use ol 
the word Chandas in the aphorism would be meaningless, because the word 
BrShmaija is already in continuity here from the preceding aphorism. 

(12) “The root Ad is often changed into Ghasl in the Vedas.” 

(P. II.4.39) 

According to this (rule) the root Ad is converted into Ghasl 
optionally, e.g. Ghastam Nunam ( YV . XXI.43), SagdhUca Me (YV . XVIII.9), 
Butin Attam Adya Madhyato MedaUdbhytam, the change doss not take 
place. 

(13) “Sap is often deleted in the Vedas in roots Ad &c.” 

(P. 11,4.73) 

In the Vedas, the suffix Sap is frequently elided, e.g. V ft ram Hanati 
( RV. VIII.89.3) (in place of Hanti) and Ahih Say ate (in place of Sete). It is 
found in other roots also, e.g. Trndhvam No Devah (RV. II.29.6) (instead of 
Trayadhvam). 

(14) ‘‘In the Vedas 'Sap' is often changed into ‘Slu (i.e. elided).’’ 

(P. II.4.76) 


(10) 


(P. II.3.62) 


00 


4<rci«UT 1 

at afw ftrafcT ftfU 



<ls/lf<0r 1 

?f(T 

II” 

[TS. II.5.1) 

(12) 

"Ijtf II ” 

(P- 

11,4,39) 


(13) 

“ajrf eprfa n” 

(P- 

II.4.73) 


(14) 

“spr ii” 

( P • 

11,4.76) 
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For instance, STfa fsWTfor ( RV . IV.8.3) and OTfa fsnTTfg (Here 
the Sap is elided). This rule is applicable to other roots also, e.g. 
y>r? fagfss (RV. VII. 16.11); gfagi fagfag. 

(15) “In the Subjunctive mood (Let), Sip is placed (between the 

root and the suffix) optionally." (P. III.1.34) 

Under this rule the suffix Sip often becomes Nit in the Vedas 
(i.e. it has Vrddhi), e.g, tffrrTT m fflfsTCcT STO STBlfa fTTfora (RV. 1,25.18). 
This peculiarity concerns only the subjunctive mood. 

(16) “In the Vedas both the suffixes Sanac as well as Sdyac are 

found.” (P. III.1.84) 

This is to say that Sayac is generally found in (the Vedas), i.e. if 
succeeded by Hi, e.g. * 5 ! g? »TOBT?T, I 

This rule is applicable peculiarly to verbs in the Imperative mood, second 
person, singular number only. 

(17) ‘‘There is frequency of variance (with reference to the 

Vikarana suffixes).” ( P . III.1.85) 

(18) “The author of the (treatise) desires to sanction ‘variation’ 

( Vyatyaya ) with reference to the following, viz. nominal 
and verbal terminations, letters, gender, person, tense, 
consonants, vowels, accent, agent (Kyt) and the sign of the 
frequentatives ( Yahanta ) ; and the sanction of all these 
variances is accomplished by the word Bahulam (i.e. frequent) 
included in the aphorism.’’ ( Siddhanta Kaumudl) 

According to this authority, this deviation is confined to the 
Vikarams (i.e. suffixes), nominal and verbal terminations, letters, gender, 
person, tense, the two forms (called Atmanepada and Parasmaipada ) of 
verbs, accent, agent and Yah, i.e. the sign of frequentative. 

(15) “fag ggg (P. III. 1.34) 

(16) "Spsfa *Tmfq u” (P. III.1.84) 

(17) “Kjfgzft Stpnr 11 ” (P. III.I.85) 

(18) “gf^'n^far^HTtnn ;?wgg *g*gxfgsf g 1 
egfggfagsjfg w*g$^gf gtefa g fa^gfa grgg%g 11 ” 

(Siddhanta 
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Their examples follow in the respective order :— 

Dhuri Dak$lnayah' ( RV. 1.164.9 ) (for Dak$i%\ayam) ; 
‘Ca$alam Ye Aha-yapaya Takjati' (RV. 1.162.6) (for 
Taksanti ) ; ‘Triftubhaujah Subhit am Ugra Viram’ ( for 

Sudhitam); *Madhoh Trpta Iva Asate ’ (.for Madhunah) ; 
‘Adha Sa Vlraih Dasabhih Viyayah' (RV. VII. 104.15) (for 
Viyuyat) ;• ‘Svo-Agnin Adhasyamanena Svali Somena Yak$ya- 
manena ’ (for AdhatS and Yatfa respectively) ; ‘Brahmacnriiyam 
Icchate' (AV. XI.5.17) (for Icchati) ; ‘Pratipam Anyah Vrmir- 
Yudhyati' (for Yudhyate).” 

Here Adhata and Yatfa are in the future tense, third person, singular 
umber. Here, in place of Tost, Sya is used. 

(19) “The suffix Kvip is optionally added to the root Han if 
preceded by a word in the Vedas.” ( P. III.2.88) 

By this rule Kvip suffix is frequently used in the Vedas, eg. 

Maty ha, Matyghdtah. 


(20) “The past perfect tense (Lit) is used in the sense of the past 
indefinite in the Vedas.” (P. 11.2,105) 

According to this rule Lit is used in the Vedas to denote the simple 
past, e.g. Aham Dydva Prthivi Atatana. 


(21) “In the Vedas, Kanac is optionally used in the Lit (i-e. past 

perfect).” (P. III.2.I06) 

e.g. wfrr II (T.S.V. 2.3.6) I In this rule the 

repetition of the word Lit, which as a matter of course is to be understood 
from the preceding aphorism, indicates that Kanac is used even in the 
case of distant past (Parok$a). 

(22) “In the Vedas Kvasu suffix is added optionally in case ol 

Lit'' (P. III.2.107) 

e.g. Paplvan, Jagmivan and it may not be used in the case of Aham Saryaiit 
Ubhayato Dadarsa. 


(19) “iqpT ll” 

(20) “Brsfafas h” 

(21) “faz: 11*’ 

(22) n” 


(P. III.2.88) 
(P. III.2.105) 
(P. III.2.106) 
(P. 111,2.107) 
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(23) “The suffix U is added to the roots, after the suffix Kya in the 
sense of “habit” etc. in an agent in the Vedas.” (P. III.2.170) 

According to this aphorism in the Vedas, U is added to the roots 
after the suffix Kya to indicate habit in an agent, e.g. Mitrayuh, Sansvedayuh, 
Sumnayuh. “A word endowed with an attached indicatory syllable is 
also included where (the same word) dis-attached from the indicatory 
syllable is accepted.”* ( MB) 

According to this rule the suffix Kyac, Kyah and Kya$ (i.e. Kya with 
attached syllables) are also generally included here (i.e. the suffix U is added 
to those words also which take these suffixes). 

(24) “The affixes Krlya and Lyut are added to all roots and in all 

senses (even not enumerated here before).” (P. III.3.113) 

In the Mahabh5?ya it is stated :— 

(25) “Only Kpt and Lyut or all Krt affixes are optional” ought to 
have been stated here. The purpose is (to form the words), 
e.g. Pada-Haraka &c. (even in the sense of instrumental cases 
as Padabhyam Hriyate). 

According to this, all Krt affixes are added to all roots in all cases. 
This rule is applicable in the Vedas as well as in the common language. 

(26) “The suffix Yuc is added to all roots, having the sense of Gatt 
(i.e. to go) preceded by the words l$at and others in the Vedas.” 

(P. III.3.129) 

According to this the suffix Yuc is added to the roots in the sense of 
motion preceded by words l$at &c, (i.e. l$at, Dur, Su) denoting the sense of 
Krccha (i.e. difficulty) and Akpccha (i.e. convenience) in the Vedas, e.g. 
Sapa-Sadanah Agnih. 

(27) “The suffix Yuc is found added to other roots also in the 
Vedas.” (P. III.3.130) 


(23) 

(24) 

(25) 

(26) 


(27) 


“nm n” 

*jpnr i” 

5fcT 

"Bpafa i” 


(P. III.2.170) 

(P. III.3.113) 

i n” (mb) 


(p. III.3.129) 


fatprownniT n” ( mb .) 

ll” (P. Ill,3.130) 
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The addition of the suffix Yuc is found in case of other roo 
also, e.g. SuvedanUm Akfitod Brahmaxxe Gam or SudohanUm Akr&o 
Brahmaxxe Gam. 

(28) “In the Vedas the affixes Luh, Lah and Lit (ordinarily dem 

ting the three forms of the past tense) are optionally added 1 
signify all the tenses.” ( P. I1I.4.I 

In the Vedas the affixes denoting the three types of the past tens 
viz. aorist, imperfect and perfect, are optionally added to the roots i 
imply all the tenses. For instance, aorist : W 

{YV. XVI.8) ; imperfect : tffrJTOO «I5PTR: I {Atvalayar 

SS. III. 6. 16) ; Perfect .* TOT TO II ( RV . X.55.8) 

(29) “In the Vedas the affix Let is optionally used in the sense < 

Lin." (P. III.4. 

In the Vedas, subjunctive mood (Let) is used where optative 
benedictive is used in common language to denote command or tl 
relation between the cause and effect, eg. Jlvati Saradah Sate, 
(RV. X.85.39) &c. 

(30) “ Let is used to signify a contract or suspicion also.” 

(P. III.4. 

In the Vedas subjunctive (Let) is used to denote a contract 
suspicion, e.g. Aham Eva Paivmam Ise (contract); Net Jihmayanto Naraka 
Patama (RV. Khila. X.106.1) (Suspicion). There is danger of falling 
calamity on account of evil conduct. 

(31) "At or At is added to Lef." (P. Ill 4.9 

In the Vedic subjunctive (Let), At or Af is added. 

(32) "A of Let is changed into Ai." (P. III.4.9 

In the Vedas A is converted into Ai in the subjunctive dual numb 
of the root in Atmanepada, e.g. Mcmtrayaite, Mantrayaithe. 


(28) to fire: n” (p. ih.4.6) 

(29) “fro* SlE ll” (P. III. 4.7) 

(30) ll” (p. III.4.8) 

(31) “trefoil u” (p. III.4.94) 

(32) "TOT ^ ll” (P. III.4.95) 
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(33) “The E of Let is changed into Ai optionally elsewhere.” 

( P . III.4.96) 

Except the scope of At ah Ai (i.e. the preceding rule) E of the 
subjunctive mood is converted into Ai optionally, e.g. Aham Eva PaiUnam 
liai or Ise. 

(34) “The I of the conjugational terminations is optionally elided 

in Lef, Parasmaipada." (P. III.4.97) 

In the subjunctive of the Parasmaipada, I in the conjugational 
terminations is optionally elided, e.g. Tarati, TarOti ; Tarat, Tarat ; 
Tari$ati, Tarijdti ; Tarijat, Tariff ; Tarisati ; Tarisdti ; Tarisat, Tartsnt ; 
Tarasi, Tarasi', Tarah, Tarah; Tarisasi, Tarisasi; Tarisah, Tarisah; Tarisasi, 
Tarisasi; Tarisah, Tarisah; Tarami, Tarami, TarisSmi, Tarlsam, Tarisami, 
Tarisarp. This rule is applicable to all roots in the subjunctive mood, 

(35) “ S of the first person in Let is optionally elided.” ( P . III.4.98) 

The letter S of the first person in the subjunctive mood is optionally 
elided, e.g. Karavava or Karavavah ; Karavam or Karavamah. 

(36) “The affixes Se, Sen &c. (enumerated here) are added to the 
roots in the Vedas in the sense of Tumun (i.e. the infinitive).” 

(P. III.4.9) 

These fifteen affixes are added to all roots in the sense of the infinitive 
(Tumun) in the Vedas alone. They are : Se, Sen, Ase , Aseh, Kse, Kasen, 
Adhyai, Adhyain, Kadhyai, Kadhyain, Sadhyai, Sadhyain, Tavai, Taveh 
and Taven. According to Krnmejantah (the aphorism of Panini 1.1.39), 
i e. ‘the words ending in Krt affixes which end in M, E, O, Ai and Au, are 
treated as Avyayas (i.e. indeclinables)’, all the words formed by adding these 
15 affixes are regarded as indeclinables. In these affixes (enumerated above) 
the letter N is attached for the purpose of accent ; the letter K to indicate 
that Guna and Vfddhi are prohibited here ; the letter N also for the said 
purpose and the letter & to make Sit (i.e. Sits are open to Guna etc.). The 
examples are :— 


(33) “mfosta u” (P. I1I.4.96) 

(34) sffa: ll” (P. III.4.97) 

(35) “?T 3rl*TFT It” (P. III.4.98) 

(36) ^ m3 spar* WKq TTStT 

sr^r: u” (p. hi.4-9) 
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Se : Vak$e Rayah ; Sen : Tavame$e Rathanam ( RV , 1.66.3) ; As 
& Asen r Kratve Dak say a Jlvase (AV. VI 19.2) ; Kse & Kasen : Sriyase 
Adhyai & Adhyain : Karmani-Upacaradhyai ; Kadhyai: Indragm Ahuvc 
dhyai; Kadhyain : Sriyadhyai ; Sadhyai & $ adhyain : Fibadhyai, Sah 
Mndayadhyai ; here because of being Sit, it causes the change of Pa inti 
Pib ; Tavai : SomamindrUya Patavai ; Taveii : Dasame Masi Sutave 
Taven : Svardevefu Gantave. 

(37) “The affixes Namul and Kamul are added to the roots followei 
by the root Sak (i e. to be able) in the sense of Tumun” 

(P. III.4.12 

When a root is succeeded by the root Salt, it takes the affixes Namu 
and Kamul in the Vedas in the sense of the infinitive. In these affixes, th 
letters N, K and L are included respectively to introduce Vrddhi ; ti 
prohibit Gwa and Vfddhi and for the purpose of accent respectively, e.g 
Agnim Vai Deva Vibhajam Nasaknuvam (in the sense of Vibhaktum). 

(38) “The affixes Tosun and Kasun are added to the root precede< 
by the word lfvara ( P■ III.4.13 

The affixes Tosun and Kasun are added to the roots preceded by th 
word livara in the Vedas in the sense of the infinitive, e.g. Tosun : hvar 
Abhicaritoh ; Kasun : Jharo Vilikhah (for Vicaritum and Vilekhitum). 

(39) “The affixes Tavai, Ken, Kenya and Tvan are added to th 

roots in the sense of Krtya (i.e. abstract idea or the objec 
of an action).’’ (P. III.4.14 

The Krtya affixes mainly denote the abstract idea or the object of ai 
action ; they also express Arha (i.e to be able) and other meanings. In thi 
sense in the Vedas the affixes Tavai, Ken, Kenya and Tvan are used, e.§ 
Tavai : Paridhatavai; Ken ; Nnvagahe ; Kenya : Didrk$enyah, £usm$etiyah 
Tvan i Kartvam havih (AV. 1.4 3). 

(40) “The feminine suffix is always added to a Bahuvrll 

compound, ending in An and its Pun ultimate is elided in i 
proper noun and in the Vedas.” (.P. IV.1.2S 


(37) H” [P- III.4.12) 

(38) ll” (P. III.4.13) 

(39) “ffPTm frnntnT: u”. (p. m.4.14) 

(40) ‘fftw *r*TrSF**Th ll” (P. IV. 1.29) 
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In a proper noun or in the Vedas, a Bahuvrihi compound ending 
in An with its Pun-ultimate elided takes the suffix to form a feminine 
gender always, e.g. Gauh PaHcddamnl, EkadOmm. 

(41) "The suffix ifa is always added to the words Bahu &c. to 

denote feminine gender.” (P. IV. 1.46) 

To the words Bahu &c., in the Vedas, the affix is added to 
express feminine gender, e.g. Bahvifu HitvO Prapiban. 

(42) “The affix Yat is added to the word in the locative case in the 

sense of to be (Bhava) in the Vedas.” (P. IV.4.110) 

The affix Yat is added in the Vedas to a Pratipadika in the locative 
case in the sense of 'what stays there’ (Bhava). It is an exception to the 
general rule according to which the affixes Ati and Gha are added. They 
are also added if and when such words are found, e.g. (Yat) Medhyaya Ca, 
Vidyutyaya Ca Namah. (YV. XVI.38) 

We do not cite here all the rules ( Aphorisms ) on the addition of the 
affixes to the roots to denote meanings in the Vedas which are enumerated 
after this aphorism up to the end of the Pada (i.e. section). These 
rules will be cited at the proper places, where the examples of those rules 
are found in the Vedic verses. 

(43) “The affix Vint is added optionally in the Vedas in the sense 

of the affix Matup .” (P. V.2.122) 

In the Vedas the affix Vini is added optionally to all the PrStipadikas 
(i.e. nouns) in the sense of abundance &c. (BhnmZ etc.). The meanings 
(referred here as) Bhama &c. (i.e. abundance &c.) are enumerated as under 
in the commentary of the following aphorism by the author of the MahO- 
bha$ya :— 

(44) “The affix Matup is added in the sense of possessive and 

locative cases.” (P. V.2.94) 

The affix Matup is added in the following seven senses in the Vedas 
as well as in the spoken language :— 


(41) "faw It” (P. 1V.1.46) 

(42) Br-tfa It” (P. IV.4.110) 

(43) a” (P. V.2.122) 

(44) ^ It” (P. V.2.94) 
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(45) “Abundance, censure, praise, inseparable relation, excellence, 
connection and the desire of stating an existing quality. The 
affixes Matup and others are used in these senses.” (MB) 

There are a number of supplementary rules governing the particular 
roots and the particular suffixes referred to in this aphorism. They will be 
explained at the relevant places. 

(46) “The affix Tac is added to the compound ending in An or As 

optionally in the Vedas.” (P- V.4.103) 

It is to be stated that in the Vedas the addition of Tac after a 
compound ending in An or As is optional ; e.g. An : Brahma-Samam or 
Brahma Sama ; As : Deva-Cchandasam or Deva-Cchandah. 

In the (following aphorism) it has been stated (in the Mahabhasya) 
that the Dhatus (roots) have a variety of meanings also :— 

(47) “The first letter of the Ekaca (i.e. a root having one vowel) 

or the second letter of the Ajadi (i.e. a root beginning with a 
vowel) is duplicated if they are succeeded by the affixes 
San or Yah (tT-J or Sy).” ( P . VI.1.9) 

“Roots have a number of meaniogs also. For instance, the root 
Vap means to sow ordinarily, but it also denotes the sense ‘to cut’, e.g. 
Kef an Vapatl (i.e. he cuts hair); the root Id means to eulogise but it is 
used to signify‘to impel and to request also, e.g. Agnir-vQ ito Vrtfim 7</e, 
Maruto AmutaScyavayanti; the root Kf expresses ‘to bring non-existent 


(45) i 

TOPTsfor faroret RsrfffT rrprn: »” {mb) 

The following are their examples— 

(a) Abundance : Goman, PavamOn. 

(b) Censure : Kakudma-Vartirii Kanya. 

(c) Praise Rupavan. 

(d) Constant Relation : Ksirino Vrksah, 

(e) Excellence : Udarini Kanya. 

(f) Contact : Dandin, Chatrin. Here this contact is 

restricted as Vrttl-Niyamaka. Henee the 
phrase* Puritft Dandah cannot be regularised. 

(46) ‘ ll” (P. V.4.103) 

(47) “**!*>: ll” (P vi.1.9) 
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into existent’ but it is used in the sense of ‘rubbing’ also, e.g. Pr$tham Kuru, 
Pndau Kuru (i.e. rub the back or feet) ; ‘throwing’, e.g. Kate Kuru, Ghafe 
Kuru, ASmanam I tali Kuru, i.e. place on mat, place in the pitcher or 
throw out this piece of stone this side ”* (MB) 

This citation from the Mahabha?ya indicates that the roots have 
also the meanings other than those enumerated in the (list of Roots) 
Dhatu Pafha. The above-mentioned three roots have been cited by way 
of illustration alone. 

(48) “The affix Si is elided optionally in the Vedas.” (P. VI. 1.70) 

In the Vedas the case termination Si is optionally elided in the neuter 
gender, e g. VUvn Bhuvanam in place of VUvani Bhuvanani. 

( 49 ) ‘ The root Hu gets Samprasararia (i.e. vocalisation of the semi¬ 
vowels) in the Vedas optionally.” (P. VI. 1.34) 

According to this aphorism in the Vedas all these roots get optional 
Sampras&rana even in the case, where it is not ordinarily available, e g. 
Humahe &c. 

(50) “The letters I, U, R & L at the end of the case-ending remain 

unchanged optionally and are also shortened, if they are 
followed by dissimilar vowel.” (P. VI. 1.127) 

According to this rule in the Vedas, the words, e.g. and Ak$a, 
retain their original forms optionally, e.g. /?a, Ak$a, Jmlre. In such 
cases, this retention of the original from ordinarily is not possible. 

(51) “In the DevatS-Dvandva compound the affix Anah is added 

before the second member.” (P. VI.3.26) 


* mnaft i ra qm—arfq-; we: sljwbfa 

—%?ir errfa i ffe: we: fwisfa ^ 

sfteRhs i i we: i fweft- 

^Tf'T —2*5 $5 » i fasTTnsfa wfff» 

*55, WWHfacT: ^5—II” (MB) 

(48) «rg5W |l” (P. VI. 1.70) 

(49) II” (P. VI. 1.34) 

(50) ll” (P. VI. 1.127) 

(51) “^tTTg?i * H” (P. VI.3,26) 
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In the dual compounds of the Devatas, the affix Anah is added to the 
final letter of the first member on account of its being sfa (i.e. an affix 
where ® is elided), e g. Surya Candramasau, {RV. X.90 3) Indra Vfhaspatl. 
There are two supplementary rules :— 

(52) “In the Devata-Dvandva compound where the word Vayu 

occurs at either place, Anah is not added, e.g. Agnivayu, 
Vayi'agni.” (VSrtika) {MB) 

(53) “This rule is applicable also in case of Brahma Prajapati 

&c., e.g. Brahma-Pra japatl, Siva-Vaiiravatiau, Skanda- 

Vi&akhau.” (Vartika) {MB) 

In these examples the addition of Anah was possible under the 
general rule but the same is prohibited by these two Vartikas (sub-rules). 
This is an invariable exception. 

(54) “In the Vedas the affix Rut is added optionally.” {P. VII.1.8) 

According to this rule Ruf is added to the affix Jha in the Atmane- 
pada, e.g. Deva Aduhra. 

(55) “In the Vedas the suffix Bhis is changed optionally into Ais.” 

(P. VII.1.10) 

According to this rule Ais is substituted for Bhis in the Vedas, e.g. 
Devebhlh Manure Jane {RV. VI 16.1.) (for Devaih). 

(56) “The Sups (i.e. the case-endings) are replaced optionally 

by Su, Luk (i.e. elision), PUrvasavarna, A, At, $ e, Ya, Da, Dya, Yac 
and Al." {P. VII. 1.39) 

This means that the irregular case-endings mentioned in this rule 
are substituted for the regular case-endings and irregular verbal termi¬ 
nations for regular verbal terminations. 

(57) “The affixes Iyac, Diyac and 1 are to be included here.” 

(VSrtika, MB) 

(52) stfHsr: ll” ( vartika MB) 

(53) ^ It” ( Vartika MB) 

(54) »” (P. VII.1.8) 

(55) (/\ VII.1.10) 

(56) ‘'Hit ll” ( P . VII.1.39) 

(57) ll” ( Vartika, MB) 
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For example :— 

Iyac : Darviya Parijman (for DaruttO) ; 

Dtyac : Sumitriya Na Apah, Sukfetriyd, Sugatriya (for Sumitrivah, 
Suk$etrinah, Sugatritiah); 

1 : Dytim Na Sujkam Sarasi Sayanam (RV . VII.103.2) (here 

7 for Ni). 

(58) “An, Ayac, A yar are also to be included in this list." 

(Vartika, MB) 

For example 

An : Prabahava (for Bahuna) ; 

Ayac : Svapnaya (for Svapnena) ; 

Ayar : Sa Nah Sindhum Iva Navayd (for Nava). 

In the Vedic words these 16 affixes mentioned above (56, 57, 58) 
take the place of the regular case-endings. There are other irregular verbal 
terminations which take the place of the regular verbal terminations 
under a separate rule. 

For example : 

Su : BjavahSantu Pant hah (in place of Panihanah); 

Luk : Parame Vyoman (RV. 1.164.39) (for Vyomni) ; 

Purvasavarria : DhltX, Matl (for Dhltya, Maty a) ; 

At : Ubha Yantara (for Ubhau Y ant Sr au) ; 

$e ; Na Yufme Vajabandhavah (RV. VIII.68.19) (for Yayam); 

Ya : Uruya (for Urmia) 

Da : NabhS Prthivyah (YV. XI.76) (for Nabhau) ; 

Dya : Anuftya (for Anujtubha) ; 

Yac : Sadhuya (for Sadhu) ; 

Al : Vasanta Yajet (for Vas ante) ; 

(59) “The (case-ending) Jas is replaced by Asuk after a noun 

ending in A." (/>. VII.1.50) 

By this rule Asuk is substituted for Jas, i.e. the sign of the nominative 
casein plural number, e.g. Vi&ve Devasah (RV. 1.3.7) (for ViSve Devah); 
Daivyosah (for Daivyah) and so on. 


(58) n” ( vartika , mb) 

(59) "WHvreftfR »” (P. VII. 1,50) 
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(60) “In the Vedas, the addition of It is frequent.” ( P . VII.3.97) 

Wherever It is added in the Vedas, it is done so by this rule. 

(61) “The affix It is to be added to Abhyasa (i.e. the reduplicated 

form of the root) in the Vedas variously.” ( P . VII.4.78) 

By this rule 77 is added to the reduplicated form of a root followed 
by Slu frequently in the Vedas. 

(62) The Ma of Matup is changed into Vain the Vedas, when 
it is preceded by a noun ending in / or Ra.” ( P. VIli.2.15) 

By this rule the Ma of Matup is converted into Va even when it is 
not regularised by ordinary rule, e.g. Revan etc. 

(63) “The R of the root Kyp is changed into (P. Vlll.2.18) 

(63A) “The R of the root Krp is changed into L optionally in 
the nouns in the Vedas.” (Vartika, MB), e g. Kapihika, 
Kapiraka, &c. 

(64) “S is elided if followed by a suffix beginning with Dh." 

(P. VIII.2.25) 

According to the following rule all letters are optionally elided in 
the Vedas. It is an Aprtipta-Vibha$a : — 

* “Letters are elided in the Vedas optionally.” (MB) 

E.g. I$karttaram Adhvara (for Ni$karttaram). Thus “the roots 
beginning with D are changed into Dh** (P ■ VIII.2.32) 

(65) “The H of the roots Hy an I Grah is changed into Bh in the 

Vedas.” (Vartika, MB) 

(60) It” ( P . VII.3.97) 

(61) ||” (P VII.4.78) 

(62) It” (P. Vim. 15) 

(63) (/>. viii.2.18) 

(63A) STRICT It” ( vartika, MB) 

(64) “fa * ll” (P. VIII.2.25) 

* “B^fa *TT II” (MB) 

m aTtafeffa: i (p. vm.2.32) 

(65) “^B5B5*fa l” (I Vartika MB) 
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It ought to be said here that the H of the roots Hr and Grah 
becomes Bh in the Vedas, e.g. Gardabhena Sambharati (for Sanharati); 
Gj'bhtiati for Grhtiati. 

(66) “The Ru is substituted for the final of Matup and Vasu in the 

vocative case in the Vedas.” (p. VI 11.3.1) 

E.g. Gomab, Harlvah, Midhvah. 

(67) “ Visargas followed by $ar (i.e. $, S ) are changed optionally.” 

(P. VIII.3.36) 

(68) The Visargas are optionally elided if followed by letters &ar 

(i.e. $, S ) which are again followed by letters Khar ( Kh , Ph, 

Ch, Th, Th, C, T, T, K, P, $, S ).” ( Vartika, MB) 

It is optional to retain Visargas before a sibilant, e.g. V?k$a 
SthatSrah or Vrk$ah Sthatarah. For the same reason we find in the Vedas 
usages like Vayava Stha ( Y . V.I.I). This is, therefore, a general rule 
applicable everywhere. 

(69) “The Uvndis (i.e. affixes enumerated in the list called 

Unadis beginning with U\i) are manifold ( Bahulaka ).” 

(P. III.3 1) 

The author of the Mah5bha§ya remarks upon this aphorism as 
below : — 

(70) “What is the significance of (the word) ‘manifold’ ( Bahulaka ) 
here ? Manifoldness is due to the fact that only a few roots 


(66) It” (P. VIII. 3.1) 

(67) “BT tl” (P. VIII.3.36) 

(68) 3T fsRnf^ftq) ll” {Vartika, MB) 

(69) “ gqr ro t gptq n” (P. Iil.3.i) 

(70) “ q T g g rere r qq ? qrgqqs i srffirwr: 

*r aqfaft i “stiqqgq*qqrefq itatq i” snfrq 
^ qrfqfq qgfsqm q qq qgfaqqi: i “qtTqq^rqfqmq i*' 
qqqfflq <a*qfq qfmfq $mfq q qqffiq rreroq qftqqrqrfq n 

(Contd.) 
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have found place (there), i.e. the Utiadi affixes are enjoined to 
be added only to the small number of roots and not to all. The 
enumeration of thesj words is only partial, i.e. most of them 
have been enumerated here but this is not all. Moreover, 
the actions have not been sanctioned in all these cases ; 
hence it was said so, i e. the list of actions enjoined (i.ithe 
Utfadi) is not complete and exhaustive. All the actions could 
not be defined here. Now, what is the reason for enumerating 
only a small number of roots to which Uryadi affixes are 
added ? Why have not all the roots been included ? Moreover, 
why is the enumeration partial and not exhaustive ? Besides, 
how can we account for a limited sanction of the limited 
actions ? Why all the actions have not been defined here ? 
(It was done so) so that the Naigamas (i.e. the Vedic words) 
and the Ratjihas (i.e. the conventional) words may be regula¬ 
rised, i.e. the purpose is to properly regularise (the formation 
of) Vedic and non-Vedic words which are based on convention 
only. The author of the Nirukta says that all nouns are 
derived from verbs. According to the etymologists all nouns 
have etymological derivations. It is also (the verdict) of a 
grammarian, the son of Sakata, i.e. one of the grammarians 
Sake tayana also holds the view that all nouns are derivative. 
But what explanation can be offered in case where no specific 
(etymological) significance is possible ? The word, the 


(Contd. from Page 450) 

ft; 3*: affitwr ft trefat: i fa 

srrifa ft s* t fa irreef srroffa ttfrinfa 

fcflfa, ^ 3*: TOnifa RfWTHdlfa ? f(t g STTO l” 

whih* w *g: i 'tr ^ 

fa^ i’ jtto i "simvT 

<tfa*r l” STTOSPR SITjt STT^ffT I 

ft agfara:, ^ fta ttfattwm ? "n«t fa$r<mr$H3?«t, 
i” stffet stemt ^ttsr:, Jtm 

“twig strotm* era: i 

faura t?fjt;alra*y|iwyu((fjra n” (Af5) 
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formation of which does not indicate any particular meaning 
can be explained away (with the help of) the root and the 
affix. With the help of the root, suffix can be inferred and 
with the help of the affix, a root can be guessed out. In the 
nouns (the first parts) are roots and the subsequent ones are 
suffixes. Their mutual relation can be guessed out from 
the effects. This is the procedure regarding the Uvadis.” 

(MB) 


EXPLANATION 

The word “manifoldeness” means that in the Uvadi-Pafha (i.e. 
a list of affixes beginning with the affix Ur.i) the affixes are enjoined to be 
added to a very thin number of roots. The word “manifold option” 
includes all roots, even those to which no affix has been assigned or added 
to. Similarly all the affixes could not be enumerated here and certainly there 
are other affixes also. The use of a few Unadi affixes only has been 
illustrated with reference to a few of the roots and not with reference to 
all ofthem. Only a few of the affixes (and the roots) have been recorded 
for economy (of space) and all of them have not been included. Other 
affixes (i.e. affixes not mentioned here) have also been (approved and) 
sanctioned by the word “manifold option ’, e.g. Phid, Phidtfau. The use 
of the word ‘optional’ indicates that the actions sanctioned by the aphorisms 
sometimes do not take place while those not sanctioned by them do also 
take place For instance, in the word Dat}da, the letter Da belonging to 
affix does not become It (i.e. thus it is not elided. Its are always elided). 
“Why are the other roots, affixes and the actions accepted rather than those 
sanctioned by aphorisms ?” To this question our answer is that otherwise 
many Naigamas (i.e. Vedic words) and the Radhis (i.e. words having 
conventional usage with obscure etymology) which are in vogue in common 
speech would not be regularised. The author of the Nirukta and one of 
the grammarians, named Sakafayana, declare that all nouns are derived 
from roots. In the phrase Sakafasya Ca Tokam, the word Toka means 'a 
son’, i.e. the son of Sakata (i.e. name of a Sage). The word Toka has 
been included in the list of synonyms, signifying ‘a son’. In case where 
specific meaning is not very clear and where neither the root nor the affix 
is apparent, one should make a guess of the affix from the root and of the 
root from the affix (as the case may be). But this guess has its scope and 
is restricted. This guess is to be adopted (with reference to) nouns only. 
The rule about Uixadi is that at first a, guess should be made about roots 
and after that about the affixes. This guess should be such as would give 
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the desired word formed from the due relation between the root, affix and 
actions.* 


* By citing the above-mentioned extract from the Mahsbhasya 
DaytSnanda has proved beyond all doubts the following points — 

(a) The Vedic words form their own category. 

(b) The Vedas have no Rajhi (conventional meanings) words, 
which are found only in the spoken language. 

(c) Many of the Vedic words and all the Rajhi words cannot 
be formed by general procedure laid down in grammars. 

To strengthen this assertion we should take notice of the 
following :— 

(i) ^ i 

(it) **4 ? 

DaySnanda also believes that all words in the Vedas are 
Yaugikas y t.e. are derived from the roots. Cf ; 

anxw I” 

The method of the Vedic interpretation advanced and followed 
by our author clearly shows the that he is the follower of the Nairukta 
(i.e. etymologist) school. The following citations will be read by our 
readers with profit in this connection :— 

(1) “yrmT^TOUTtnTTf^ n” ( N. 1.12) 

(2) straft \ 


(COntd.) 
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(Contd. from Page 453) 

iffT 5TFIT: & I 

ntpr; *T»or^r i 

5fs cTeng: HT^npjJ^sflcRT: I 

fmnfa 1 


JTwfttefCT »n«ft ^TOffH * fsrw^r 1 

fTt^?r «n^TrT ^Rtf?T <T*W f^TcT: II 

{BD., 1.23-24, 26-27, 30-31) 

No doubt that there were others also who did not hold this 
view. Gargya and some of the grammarians did not cherish this idea. 

Cf : (a) “;r»n*efts5g?<T54nfjT snfa’rf^tfa 11 ” 

(b) "* ^ff°r” ?f«T *rrnrf #uTfrT«n^t 11” 


(N. 1.12) 









A FEW FIGURES OF SPEECH 


Now wc shall describe briefly a few varieties of figures of speech. 
We shall at first proceed to explain an Alahkira (figure of speech) called 
Upama (i.e. Simile). The Simile is fully expressed (i.e. Parna-Upama), 
when its four constituents, viz. the common property, the word expressing 
comparison, the object of comparison and the standard of comparison, are 
all fully expressed, e.g. 

(1) “Be a source of gay gifts to us as a father to his son.” 

(RV. 1.1.9) 

The other variety of UpamS is Lupta-Upama (i.e. Elliptical Simile) 
which is again divided into eight kinds, when any one or more of them be 
unexpressed (by words), viz. (1) Vacaka-Lupta (i.e. in which the word 
implying comparison is left unexpressed), e g. Bhlma-Bali, i.e. brave like 
Bhlma. [Here the word Iva signifying comparison is left out.); (2) Dharma- 
Lupta (i.e. where the common property is unexpressed), e.g. Kamala-Netrah. 
(Here the word showing common quality, e.g. Sundara is omitted.); (3) 
Dharma-Vacaka-Lupta (i.e. where the common quality and the word denoting 
similarity are left out), e.g. Purusa-Vyaghrah . (Here the words showing 
comparison and common property are omitted) ; (4) Vacaka-U pameya- 
Lupta (i.e. where the word indicating comparison and the object of 
comparison are elided), e.g. Vidyaya Paryfttayante. (Here the word express¬ 
ing comparison and the object of comparison are not expressed) ; (5) 
Upamana-Lupta (i.e. in which the standard of comparison is left out); 
(6) Vacaka-U pamana-Lupta (i.e. where the word showing comparison and 
the standard of comparison are unexpressed); (7) Dharma-Upamana-Lupta 
(i.e. in which common property and standard of comparison are 
unexpressed) ; (8) Dharma-Upamana-VOcaka-Lupta (i.e. in which three 
elements, viz. common property, standard of comparison and the word 
indicating comparison are elided), e.g. Kaka-Taliyo Guru-&i$ya-Samagamah 
(i.e. the meeting of the preceptor and the pupil is (unexpected) like that 
of a crow and palm fruit). Now the figure of speech called Rapaka (i.e. 
metaphor) is treated. It consists in the representation of the subject of 


(l) "r gqrqjft t” («K. 1.1.9) 
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description which (subject) is identified with another (i.e. a well-known 
standard). With reference to greater or lesser or equal degree of identi¬ 
fication, it is of six types : 

(i) Adhika-Abheda-Rvpaka [i.e. complete (or greater degree of) identi¬ 
fication], e.g. : 

(2) “He is verily the sun as he expels the darkness, i.e. He is 
complete in knowledge.” 

(ii) Nyana- Abheda-Rnpaka (i.e. lesser degree of non-difference), e.g. : 

(3) “He is verily Patanjali but is not the author of the Maha- 
bha$ya.” 

(iii) AnUbhaya-Abheda-Rnpaka (i.e. in which there is distinction without 
difference), e.g. : 

(4) “The king (or God) protects the people resorting to im¬ 
partiality.” 

(iv) Adhika-Tad-Rupya (i.e. higher degree of identification), e g. : 

(5) “No need of regal joys when bliss of knowledge is secured.” 

(v) N yuna-Tdd-Rupya-Rupaka (i.e. deficient identification), e.g. : 

(6) “This fair statesmanship brings all joys but it has no origin 
from the sun.” 

(vi) An-Ubhaya-Tnd-Rupya-Rupaka (i.e. identification which is neither 
complete nor incomplete), e.g. : 

(7) “As the sun is covered by clouds, let this sun of knowledge 
shine.” 

The figure of speech called &le$a (i.e. Pun or Paronomasia) consists 
in using words which express more than one meaning. It has three kinds, 
viz.: (1) Prakrta-Aneka-Vi$aya; (2) Aprakrta-Aneka-Vi$aya\ and (3) Prakrta- 
Aprakrta-Aneka-Vi$aya. The example of the Prakrta-Aneka-Vi$aya (i.e. where 
all the meanings expressed are applicable in the context), is : Nava-Kambalo 


(2) "?Iii f$ afafTT tnSTTd ^ BiJFeT t” It 1 II 

(3) ffadt fapn i” n k, ii 

(4) '‘iv: WT ift fadlH l” II 3 II 

(5) fa deft l” II V II 

(6) “htrW gwar eft fiugqmw i i” ii k n 

(7) “sra tFnejrntt Kqfcj fcngof fat r w fr i” n s h 
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Ayam Manu$yah [i.e. this man has Nava (new or nine) blankets]. Here 
the word Nava expresses two meanings-new or nine ; (and both the 
meanings are relevant in the context). (2) A-Prakrta-Aneka Vi$aya (i.e. 
where only one meaning is applicable in the context), e.g. &veto DhavatX. 
Here it may mean a white man runs or a white dog runs ((Svfl Hah) from 
this place. Alambusandm Y3ta (MB. I) may mean either the carrier of 
straw is strong or the carrier of gourds, or e.g,, Agnim Ide ( RV. 1.1.1), 
(where the word Agni may mean God or fire). The following is an example 
of Aprakrta-vi$aya (in which only one meaning is applicable) :— 

"HarinS Tvad Balam Tulyam Krtina Hita-SaktinD.” (It may mean 
either that your prowess is comparable to that of a highly powerful lion 
or that your prowess ir equal to that of the Omnipotent God, as the word 
Hari expresses both the meanings—God or lion). This is the example of 
(3) Prakrta-Aprakrta-Aneka-Vi$aya. (Another example of the same is) 
Uccaran Bhari Yanadhyah Sutubhe Vahinl-patih. (Here Vahinipnti may 
mean the lord of armies or the lord of rivers). 

There is a large number of other figures of speech. All of them could 
not be mentioned here. They will be explained wherever they occur (in our 
commentary). 

(In this connection the following verse from the Rgveda deserves 
notice):— 

(8) “Aditi is heaven ; Aditi is the firmament (or the mid air) ; 
Aditi is mother, father and son ; Aditi is all the gods ; Aditi 
is the five classes of men ; Aditi is all that has been born and 
shall be born). ( RV . 1.89.10) 


(8) IT facTT IT 73: I 

far** 33T 7^3 3T-TT 3$fasrftTOtefcT: arfjta* u” 

(RV. 1.89.10) 

This verse has been quoted by Yaska in the Nirukta (IV. 23) 
with the following remarks— 

,{ ?Tf^Fq3ftT»TT3£ tTHTWT#TT7tflT 3T l” 

The meaning of the word Aditi according to YSska is— 

‘'sfafiTCTNr h” (n. iv.22) 


(Contd.) 
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In this stanza, the word Adlti is used in the sense of shining upper 
region etc. In the commentary we shall also take the word Aditi in the 
same senses. But as we shall not cite this verse everywhere, we have thought 
it proper to cite it here once for ali. 



(Contd. from page 457) 

The word Aditi according to Griffith means 'infinite’, i.e. 
Infinite Nature Aditi, literally meaning independent or indivisible, 
may here signify also either the earth or the mother of the gods, according 
to the Scholiast. According to Yaska, the hymn declares the might of 
Aditi (IV. 23 quoted above); or as Sayana, '’Adi ti is hymned as the same 
with the universe.” 

The word Panca-Janah may mean ‘five classes of men’. The 
five orders of human society are said to be the four castes and the 
outcastes (cf. f«TOTC:). It is also interpreted as ‘five 

classes of beings, or gods, men, Gandharvas, Serpents and Pitaras or, as it 
occurs in the Nirukta (III. 8), Gandharvas, gods, ASvins and Rsk§asas. 

Cf ; '.‘»riErarf: f«nrT> srgti 

l” (AT. III.8) 




ABBREVIATIONS USED IN THE COMMENTARY 

Now we shall refer to the abbreviations which are to be used (by us| 
in the commentary (Bhajya) on the Vedas. The following are the abbre 
viations for the sake of ready reference to the citations from the fou 
Vedas, the six !§astras, the six Angas, the four Brahmagas and the Taittirlya 
Aranyaka. In R. 1.1.1, R will stand for the Ilgveda, the first numera 
for the Mandala, the second for the Stlkta, and the third for thi 
Mantra. InYaA.IYa stands for the Yajurveda, the first numeral for th 
Adhyaya and the second for the Mantra. In Sama. Pa. 1.1.1 SOma. will stani 
for Samaveda, Pa. for Pttrva-Arcika, the first numeral for the PrapOthakc 
the second for the Daiati, and the third for the Mantra. In Sama, U. 1.1.1 
Sama stands for the Samaveda, U for Uttara Arcika, the first numeral for th 
Prapathaka, and the second for the Mantra. In the Uttara Arcika of th 
Samaveda, there are no DaSatis, but each Prapathaka is divided into twi 
halves, in each of which the numbering of the Mantras is complete. There 
fore with regard to the Uttara Arcika of the Samaveda, the followinj 
abbreviations also will be used, viz.; Sama, U ./. Pa. 1, Sama U.I, U.I. 1, i: 
which Sama stands for the Samaveda, U.I. Pa, for Uttara Arcika, Parvardh 
(first half of the Prapathaka), and U.t. U. 1., for the Uttara Arclki 
Uttarardha (second half of the Prapathaka). 

With reference to the Atharvaveda, in AtharvalAA., Atharva stand 
for the 'Atharvaveda, the first numeral for the Khanda, the second for th 
Varga, and tbe third for the Mantra. 

Similarly, with reference to the first Brahmaija, At stands for th 
Altareya, the first number for Paiiclka, the second for Kandika. In Sc 
1.1.1.1, $a stands for Satapatha, the first numeral for Kaxda, the second fo 
Prapathaka, the third for Brahmana, and the fourth for Kandika. Th 
Brahmanas of the Samaveda are numerous. Out of them the Brahman 
cited will be indicated by the abbreviations in our commentary where i 
may occur. One of them is Chandogya by name. In this case Cha. stand 
for Chandogya, the first numeral for Prapathaka, the second for Khapdc 
and the third for Mantra. Similarly, Go. stands for the Gopatha Brahmanc 
the first numeral for Prapathaka, and the second for Brahmana. 

With reference to the Sastras, in Mi. 1.1.1., Mi. stands for Mimansi 
the first numeral for Adhyaya, the second for Pad a, and the third for th 
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■ Satra. In Vai. 1.1.1., Vai. stands for Vaiie$ika, the first numeral for 
Adhyaya, the second for Ahnika, and the third for the Satra. Nyd. will 
stand for the Nynya Sastra The other references are equal to the previous 
Sastras. In Yo.lA,Yo, stands for Yoga Sastra, the first numeral for the 
Pada, and the second for the Satra. In San. 1.1., San. stands for the Sahkhya 
Sastra, the first numeral for the Adhyaya, and the second for the Satra. 
In Ve. 1.1.1., Ve. stands for Vedanta, the first numeral for the Adhyaya, 
the second for the Pada, and the third for the Satra. 

Among the (six) Afigas, the first is Grammar. In this case A. stands 
for the Atfadhyayl, the first numeral for Adhyaya, the second for Pada, 
and the third for Satra. The quotations from the Mahabh3§ya will be 
indicated by means of the Sutras of the Ajtadhyayi. In citing the commen¬ 
tary of the Mahabha§ya on a Satra, we shall refer to the Satra itself. In 
the quotations from the Nighaqtu and the Nirukta, Nigh, will stand for the 
former and Nir. for the latter. Their divisions are similar ; the first 
numeral stands for Adhyaya and the second for the Khanda. In Tai.I.X., 
Tai. stands for the Tdittiriya-Aranyaka, the first numeral for the 
Prapathaka, and the second for the Anuvaka. 

These references are meant for finding out the sources of citations 
from the books so that it may be possible for a (curious) reader to consult 
the original with the help of these abbreviations. If we happen to quote 
from other works, we shall give the detailed references once and shall refer 
to them by means of abbreviations after that. 





CONCLUDING REMARKS 


(1) “Now this concise Introduction (to our commentary on the 
Vedas) has been finished. It brings to light the purpose and 
purport of the Vedas in a comprehensive and lucid (style). 
It will yield all desires of and will cause honour (to those who 
will study it). It is a treasure-house of all unblemished 
methods (of interpretation) and is based on (series of) 
evidence from the authentic Scriptures. After this, I under¬ 
take the work of writing commentary (Bha$ya) on the Vedas 
which will be supported by genuine proofs with intelligent 
devotion to the Lord.” 

(2) “Let the wise bear in mind the following order to be observed 
(by us) here, e.g. (1) Introductory Statement, (2) The Mantra, 

(3) The Pada-Text, (4) Word-meaning, (5) Prose order and 
(6) Gist or purport.” 

(3) “O Lord, Creator (of the universe) ! dispel all our troubles 
and calamities and bestow upon us only what is good.” 

{YV. XXX.3; RV. V 82 5) 

Thus, this introduction to the Commentary on the four Vedas, 
the Rg Veia etc., by Parama Hansa-Parivrajaka-AcSrya 
Sri Svami Dayananda Sarasvatl, ends which is 
adorned with Sanskrta-Hindi languages 
and is based on valid proofs. 

OM 


(1) “^qffqTOTsrqorqgqf tot 

qfq%q faro-fafa-ffrfa: q? q yr rc gi4gqm i 

TOfh qrqvaqrcq TOlcT:, 

n 3 it 

(2) "rraTqirfTOT jET5T q^ST^q TOlfa q I 
qTfsrfvqqqrqrqf: swr ^tt fqqgrq:” tt ^ it 

(3) ''Prrqrfa afqro TOgq i 


(YV. XXX,3, RV. V.82.5) 




Appendix—I 

BIOGRAPHY OF SVAMl DAYANANDA 

“God bestows upon the Sacrifice^ a son, the best of the highest 
merits; of deep devotion; of an invincible spirit and the bringer of 
glory to his parents.”* (RV. V.2J.5)* 

Birtb Place : 

A separate state by name Saura$;ra has been created under the 
new Constitution of the Republic of India. It was formerly known as 
Kathiawar—Gujerat, during the British Rule in India. It lies at a short 
distance from the North-Western coast of the Indian Peninsula. The 
great SvamI was born in A.D. 1824 (i.e. 1881 Vikrama Era) in the village 
Tankara of the Morvi State in Kathiawar. 

Parentage 

Dayananda’s forefathers belonged to this State. His father, by 
name Karaganajl LalajI TivSrl, lived in a magnificent house in Jivapur 
street. He was a BrahmaQa, with a sub-caste Audicya. His eldest son, 
Mnlajl, became known later on by the illustrious name of Dayananda. 
Mulaji had two brothers—BallabhajI and another, whose name could not 
be traced out. One of his sisters died of cholera. BallabhajI also left this 
mortal world two years after his marriage. The eldest sister Prema Bai 
was married to Mangalaji who became the heir of KarsanajI ** 


ara« stoUct qfa n” (rp. v. 25 . 5 ) 

** This statement is based on the traditional records (Bahi Khata) 
of Prabha Sadkara or Popafa Rswala who was the successor of Mangaljee. 

(See, Harish Chandra—Dayananda Sarasvatl, p. 6), But according 
to Pandit Lekh Ram, Dayananda’s father’s name was AmbaSaftkara and 

(Contd.) 
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Kar&anajl, the father of Malajl was a big landlord and was 
considered wealthy enough to engage in the business of money-lending. He 
was a Brahmapa of the highest order, learned in the Vedic lore and held in 
great respect on that account. He secured the high rank of Jamadar or 
Jamedar, i.e. a Revenue Collector of the State. He was a worshipper of Siva 
and was much noted for his intense devotion and austerity. He was 
thoroughly orthodox and uncompromising in his religious beliefs and 
practices. Nothing could deter him from the strict observance of the 
religious rituals. He was firm and fearless. He could not tolerate 
even the slightest deviation from the letter of the Law as ordained in the 
scriptures. He was a man of resolve, strong faith and dour temper. His 
mother, on the other hand, was the embodiment of sweetness, gentleness 
and virtues. She was an uneducated, typical Indian lady, but possessed all 
the qualities of a virtuous mother and a very remarkable sense of efficient 
domestic management. Being a lady of generous heart, she was endowed 
with limitless sympathies and unending benevolence. Svami Dayananda 
thus had the advantage of inheriting a strong will from his father and a 
benevolent mind from his mother. 

Dawn of knowledge 

It is on the authority of DaySianda himself that we know that his 
education commenced when MalajI (he) was five years of age. When he 
was eight, he was invested with the sacred thread. From this time begins 
his life as a Brahmacarin, i.e. a celibate religious student. 

Siva-Ratri : As the father was an extremely orthodox devotee of 
Siva, no wonder, that he intended Mnlaji or MalaSahkara to grow into a 
staunch Saivite. But the Fate had decreed otherwise. 

Siva was the god of the family. Siva-Ratri is one of such days when 
every Siva-worshipper is expected to observe fast for about thirty-six hours 
or even more. Dayananda was fourteen when his father insisted on his 
keeping the fast in the strictly orthodox way. The mother could not 
like it but had to agree when her son himself expressed his desire to 

(Contd. from Page 462) 

his son was named as Mnlasankara. (See Lekh Ram—TTffa 
tfTFq’cft 5ftaJT-^fT<T, p. 20. Devendra Natha Mukhop5dhy5ya gives 
‘'DayirSma” as his earlier name (See— 

—Appendix-I)—or is the generally accepted name of 

Dayananda in his early life. 



464 


SGVEDADi-BHASYA-BHftMlKA 


bow before his father’s will. Who could have foreseen that Dayananda’s 
father's insistence upon his son’s earning religious virtues at the tender age 
of fourteen, by keeping fast on the sacred day of Siva Ratri, was to result 
in so tremendous a change in the mind of Dayananda as to turn him 
into a most virulent and successful opponent of image-worship of his age. 

Outside the village, there was a temple of god Siva where all the 
devotees offered their worship and prayers before the idol of the god 
Siva. Every year this fast was observed by the people with full faith and 
devotion. As the fateful evening set in, the father and the son went to the 
temple outside the village where the rules concerning the worship were 
explained to MOlajl in detail He had to keep absolute fast and to stay 
awake the whole night repeating and chanting the Mantras and offering 
various prayers, before the image of Lord Siva. 

The worship commenced with congregational prayer and songs. It 
was full of emotions and enthusiasm. Men and women from the village 
joined the mass prayer with hearts full of high aspirations and various 
desires. The first quarter of the night passed off very well. The entire 
congregation indicated high fervour and enthusiasm. A gradual dullness 
appeared to be approaching. The intense fervour began to fade in the 
second quarter of the night. But the devotees still kept on to the letter of 
Law. Midnight sleep was too strong to be resisted. The worshippers began 
to feel that nature was rather too cruel to be ignored. One by one the 
devotees lay prostrate on the floor, overpowered by irresistible sleep. 
Malaji’s father also could not stand the challenge of Nature. He was the 
first to succumb and the officiating priest followed suit. But MQlajI, the boy 
of fourteen, had a mind notto waver. He was resolved not to be beaten, 
Why should a determined heart ever imagine a defeat ? He adopted all 
measures to ward off sleep and wonderfully succeeded. His hard earned 
victory, however, was crowned with success, though in quite a different way 
from the one aspired and expected by his father. He continued his vigil 
as others could not. The enthusiasm of others was skin-deep, that of Mhlajl 
well sealed deep in his heart. Others showed lip-devotion; his was a hearty 
faith. “What is sleep to deprive me of the boon ?”, murmured Mulaji. 
“The more dfficult the ordeal, the higher must be the reward !” 

He was mid-stream of his struggle, when there suddenly occurred 
a common and insignificant incident which changed the current of his life, 
It was quiet in the temple. There was no sound except the occasional noise 
of snoring. A rat came out of a hole. It crept on the holy body of 
Siva. Having satisfied itself that the image was harmless, it began 
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to enjoy the dainty offerings, placed before by the devotees in token of 
their love for the Lord. The mischief of the mouse was too grave. The 
pure-hearted and simple-minded boy of fourteen was amazed and perplexed 
at this strange sight. He had been told that Lord Siva was omnipotent, 
omnipresent and omniscient; that the image possessed all glory and power ; 
that it was God Himself and that it had the power of blessing and cursing 
mankind. What he saw, however, was quite contrary to these things. The 
Image appeared to him a helpless inanimate object. It was too weak to 
protect itself from the mischief of a mouse. It set the boy thinking earnestly. 
The boy had a logical mind. The thought struck him like a thunderbolt* 
The helplessness of the image of Siva had shaken his faith. He could no 
longer offer homage to the image. He desired to get his doubts removed by 
his father but the father was asleep. He waited for sometime. But it was 
too heavy a burden to be borne by the young mind for a longtime. jj e 
impatiently awakened his father and requested him to remove his doubts. 
The father was angry, both at being disturbed and at the audacity of the 
boy. But Mulaji was a boy not to be put off - so lightly. He insisted for 
a reasonable and logical answer. Eventually he got an oft-repeated 
answer which a considerate and intelligent image worshipper has for this 
fateful question. He was told that the image was not the real god. It 
only represented him for the purpose of worship and, “He being worshipped 
through it, bestows all blessings upon the worshipper.’’ His father’s 
explanations could not satisfy him. The father also rebuked him for his 
habit of raising doubts and putting questions. He harshly snubbed him. 
The boy was silenced but not his soul. MBlajl asked permission to go 
home and the father reluctantly allowed him to leave with a strict warning 
that he should not break his fast before sun-rise. 

The Revolt 

But the brave heart of MalajI could not see reason in continuing 
the fast. He had finished with the image-worship and all its rituals. He 
ran home, broke the fast and went to sleep. 

The fateful incident of the Siva Ratri created a ray of light in the 
young heart of Mttlajl. He resolved to find out and know the Supreme 
Reality—God—who is Omnipotent, Omniscient, and All Merciful. He 
fully realized that the image in the Siva’s temple was not a real God. 

Reality of Death 

One day MBlajl was at a musical symposium with his father. A 
servant came running to them with a sad news that Malajl’s sister had 
fallen seriously ill. The father and the son hastened home. She had an 
attack of cholera. Physicians were sent for. The best efforts of th® 
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experts failed. The patient grew worse and died in a few hours. MnlajI 
loved his sister very dearly. Everybody shed tears and lamented. But 
MOlaji’s eyes were fast fixed at his dear sister’s dead body. He looked like 
a statue, motionless and unmoved. His eyes were dry and lips scaled. 
People thought that he had no heart. The death of a beloved sister set him 
on an enquiry into the nature of death. His grief for her loss was 
too deep for tears. It plunged him into meditation on death as distinguish¬ 
ed from life. He left the room and threw himself in his bed and pondered 
on. “What is death,” said he, “and what is life? Is there no escape 
from death ?” 

The young seeker was again busy with his studies. He was always 
thinking of the problems of life and death. But soon he was destined to 
witness what tended still more to intensify his desire to solve the perplexing 
mystery. He was nineteen when his beloved uncle who had all love for him 
had an attack of the disease which had separated him from his sister. It 
was of a virulent type and baffled all attempts of the physicians. When 
his uncle lay on his death-bed he was looking at MCJlajl with eyes full 
of love and tears. Malajl could not meet the pathetic gaze of his uncle. 
He burst into tears and his eyes became swollen with weeping. The end 
came at last and the house once again was plunged in mourning. 

MalajI could not understand the reality of human existence. 
He was gloomy and went about distracted, asking all his elders and 
youngers, and the learned Pagujitas and Sadhus with whom he came into 
contact, if they could tell him how death was to be conquered. The 
reply was unanimous that the practice of Yoga leading to communion 
with God could defeat death. MQlaji meditated over this reply and 
came to the conclusion that in order to learn Yoga, he must leave home. 
The worldly temptations after all are transient and death is the ultimate goal 
of life. He must seek the path of immortality. He ceased to take pleasure 
in the gay life. He found delight in being left alone. He sat for hours to¬ 
gether in secluded corner of his house always brooding over the helpless¬ 
ness of man before death. The nature of aspiration which now filled 
Malaji’s heart was not long in becoming known to his father and mother. 
They were alarmed and began to contrive means for preventing their son 
from carrying out his resolve. 

Flight from home 

Mtllajl’s parents thought of a plan by which they decided on 
tying the lad down by the ties of marriage. All parents, all over the world 
and in all ages, have thought of marriage to be the best remedy to wean the 
young minds from the ascetic line of thought. The Buddha’s parents and 
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the mother of SvSmi Sankara tried the same weapon ; so did the parents of 
Nanak. Buddha and Nanak, however, were gentler spirits than Mnlaji. 
They could not resist the will of their elders, who consequently succeeded 
in their immediate object. But MOlaji resisted the plan tooth and nail 
and declined to be married. He was at that time a lad of nineteen and by 
the intervention of friends the marriage was postponed for a year. 
Mnlaji requested his parents to send him to Benares where he wanted 
to prosecute his studies. But the parents had sufficient reasons to suspect 
the working of their son’s mind and not wishing him to lose forever, 
refused to accept the request. He, however, was sent to a neighbouring 
village to prosecute his studies with a learned Paijdita who resided there. In 
the course of his studies, Mnlaji revealed his heart to the teacher and 
requested him to explain to him the ways and means of Samadhi (ie. 
meditation) so that death might be conquered. He told him frankly 
that he (Mnlaji) would renounce the world to explore the remedy by 
which a man could become immortal. 

The teacher informed Malajl’s parents whereupon they recalled 
him home. 

The parents now secretly made all preparations for his marriage. 
The day was fixed. The preparations went apace. The invitations were 
issued. There was happiness all around. All hearts were joyous except the 
little heart of the unlucky bird who was designed to be put in a golden cage. 
Mnlaji protested. His studies would be cut short. Bat none listened 
to him. 

But the bird would not take to the cage. The parents had not fully 
understood the unyielding determination of their son. Within a week or so 
of the day fixed for his marriage, he fled from home. The father, in vain, 
pursued hard. In less than three days, Mulaji was stripped of all the 
valuables he had on his person and the money which he had in his pocket. 
He became a mendicant, changed his name, assumed ochre-coloured gar¬ 
ments and began to search for a real Guru (i.e. a spiritual preceptor) who 
could guide him into the way of solving the mystery of life and death so that 
he might be able to attain immortality. 

Became a Brabmacarin 

Mnlaji met a Saint, named Lala Bhakta, who gave him the name of 

I 

Suddha Caitanya and placed him in the order of BrahmacSrins. 

Suddha Caitanya learnt that a fair was going to be held at Siddhapur. 
He was told that a number of Yogins would assemble there. It was a 
chance for him to learn the Truth. In the fair he happened to see a Vairagi 
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who was bis old acquaintance who persuaded him (o return home. But 
Mnlaji was not a boy to change his mind. 

After a few days, as a result of this meeting, Buddha Caitanya was 
face to face with bis father. His Sadhu’s garments were forcibly torn off 
and his Tumba cast away and he was given a new dress. Suddha Caitanya 
now again became Mulaji and was kept under strict guard of the police on 
his way back home. But once again he gave his guards the go-by. One 
night when he found his guards fast asleep, he escaped. Before morning he 
had put several miles between himself and his father whom he never 
saw again. 

It was his final separation from home and all that the word implies. 
He felt all a son’s sorrow for his mother who loved him so dearly, but he 
had before him a mission. He left home to make the entire world his 
home. He was leaving his kindred to give himself up to Humanity and 
the cause of truth. 

From all that we know of him, he never regretted the step he had 
taken—the step which alone made it possible for him to serve his people, 
his country and his God as grandly as he did. 

Search after Troth 

For full fifteen years (from 1845 to 1860 A.D.), young Mulaji 
wandered. North, South, East and West, almost all over (undivided) India 
in pursuit of knowledge of Truth. During these wanderings he tapped the 
highest and purest sources of knowledge. He wandered from place to 
place in search of scholars, men of wisdom and penance of great religious 
merits. Whenever he came across a man of spiritual attainment and high 
scholarship, he stopped and sat at his feet. He studied Philosophy, the 
Vedas, Astronomy and all other works on various branches of learning in 
Sanskrit, with different teachers. It was during these years that he learnt 
the theory and practice of Yoga. There was hardly a place of Hindu 
pilgrimage throughout India which he did not visit. Famous centres of 
learning were also visited by him again and again. In search of spiritual 
teachers and Yogins he penetrated into the innermost recesses of the 
Himalayas, the Vindhyas and the Aravalis, the three important mountain 
ranges in our country. He crossed and crossed the valleys of the holiest of 
Indian rivers, the Gangs, the Yamuna and the Narmada, and climbed the 
highest accessible peaks of the hills, which are the sources of these rivers. 
Mulaji loved Nature and drank deeply from her inexhaustible sources. 

Practised austerity 

It was in these surroundings of pure ozone and sublime beauty tha 
he practised Yoga. It was there in direct communion with Nature that he 
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lifted his thoughts to God, contemplated and meditated on the deepest 
problems of life and death and spent hours, days and months in trance, 
enjoying the supreme bliss and highest contentment. It was there that he 
made the acquaintance of the best, the noblest and the purest saints and 
yogins who led a life of uninterrupted meditation and discipline, having 
subdued their senses to their intellect, their intellect to their souls. For 
days and months he ate nothing and spoke nothing and passed his time 
in constant meditation. Many a time, he followed the rivers, particularly 
Gadga and Narmada, upto their sources, braved every danger and disciplined 
himself to a life of hardship and privation. 

Initiated Into Samnyasa 

For some time after his Sight from home he passed as a Brahmacarin 
but within a few years, he was formally initiated by Svami Pnrnananda 
into Samnyasa (i.e. the highest stage of life) and was given the name of 
Dayananda. 

HI* thirst for knowledge 

Dayananda was not a man who accepted knowledge easily from any 
authority. He could accept only what was verified or demonstrated. An 
incident which happened during this period of his life may serve as an illu¬ 
stration. Once, when wandering in the valley of Gafiga, he saw a corpse 
floating in the river. At that time he had some books with him, dealing 
with anatomy and physiology. The sight of the dead body at once suggested 
to him the idea of testing, by actual observation, the accuracy of the facts 
cited in these books. He got hold of the body, cut it open and examined it. 
Thereupon he found that what was taught in the books was not true. So 
into the river went the books alongwith the dead body. 

Okhl Mafha 

Secondly, never for a moment did he falter or look away from the 
ideal which he had set before himself. One day when he could get nothing 
to eat for days together and was starving, he entered the premises of the 
well known ‘Okhi Mafha’. Being a handsome young man of good 
physique and' prepossessing appoarance, intelligent, well-read, clever and 
well-versed in scriptures, he attracted the admiration of the Mahanta who 
wished to make him his disciple and who offered to nominate him at 
his successor. 

“Come, come, O young Samnyasin”, said the Mahanta, “live with us 
Become my disciple and partake of all the wealth we have. This rid 
estate will be yours after me. Live a life of comforts and enjoyments." 
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The prospect was indeed alluring. DaySnanda bad been on the 
borderland of life and death due to long starvation. The Mahanta made 
a good use of his words and wealth. Buttbe starvation could not dampen 
his enthusiasm for search after truth and knowledge. He calmly but boldly 
replied, “My father had more riches than you can give me, O Kind 
Mahanta. But I have scorned the worldly possessions and comforts. You 
little think of the pleasure that I am after and the treasure that I have come 
out in search of.” 

“What is your objeet, then ?” said the Mahanta surprisingly. 

“Genuine Yoga and supreme bliss”, came the reply. 

The Mahanta looked at the calm and dignified face of DaySnanda 
where the pangs of starvation were written in bold letters. 

Such instances are many. He refused everywhere saying that his 
goal was different and that he was not seeking wealth and power. 

Search for a true Gnrn 

During this period he met crowds of Sadhns and Paoditas. Some 
attracted him and others repelled him. He met a few for whom he 
entertained the highest respect and at whose feet he sat for long in a 
spirit of perfect reverence and true homage, but he did not come across a 
person who came up to his ideal of a Guru. In his wanderings through 
the beautiful and noble land of his—land of the loftiest, the purest ethics, 
and noblest traditions, land of the Vedas and the Upani§ads, land of 
Kapila and Vyasa, land of Rama and Krgria, land of Kumarila and 
Sankara—he found everything upside down. Even the repositories of the 
sacred lore of Aryas, the representatives of Manu and Yajfiavalkya, 
were steeped in ignorance and superstitioos. He found that in that land 
of eternal sunshine, physical, intellectual and spiritual, everything was 
shrouded in the pitch darkness of ignorance. Even the best, the purest and 
the loftiest among men were only moonlike. The sun had set, perhaps never 
to rise again. It made his heart bleed to observe that a land once distin¬ 
guished for its freshness and vigour of intellect and force of mind should be 
so stale, shallow and feeble in its creative intellect. Dayananda was a born 
rebel and could not accept what was not genuine. He wished to conquer 
death by conquering ignorance and superstition. His heart was gloomy 
but bold. He wanted to have a Guru or guide. He searched every corner 
of the Himalayas with eternal snows and cloud-masked summits. He 
had conversed with Gangs and Alakananda; he had penetrated the 
dense and impregnable interiors of the forests ; he had passed countless 
sleepless nights in deep anxiety of securing spiritual solace In the caves of 
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the snowy mountains; he had enjoyed the embraces of the hardest ol 
primeval rock and caresses of the swiftest streams : all these friends o! 
his youth and companions of his wander-years had told him not to seel 
the peace of repose of an inactive life. They had inspired him witl 
increasing activity. These wanderings had added to the purity, loftines: 
and strength of his soul. 

At the feet of Virajananda 

Dayananda was told at last that the blind monk Virajananda o 
Mathura was the man to satisfy his thirst for knowledge. He had drunl 
deep into the holy books. He could lead him on to the path of truth. 

Svami Virajananda was a Samnyasin of the order to whic] 
Dayananda belonged. Dayananda had left his home because his parent 
loved him too much and wished to save him from a life of poverty, to whic 
he was determined to dedicate himself in the pursuit of what they coo 
sidered to be only a fantasy ; he had left his home at the compar 
tively advanced age of 21, by his own choice, to the great sorrow an 
disappointment of his parents. Poor Virajananda, on the other hand, wa 
a child of only eleven when circumstances turned him adrift on the worl 
without anyone to care for him. He had lost his parents and was a 
orphan. His brothers were kind to him but the biting tongue and tb 
cruel temper of one brother’s wife proved too strong even for the child ( 
eleven. What added to the sadness of his orphanhood was the fact that h 
was totally blind, having lost his sight at the age of five due to a virulei 
attack of smallpox. He was too courageous, however, in spite of h 
blindness and his orphanhood, to submit to the tyranny of his brother’s wif 
He left his brothers’ house with a heart full of sorrow. The death of h 
parents had deprived him of the ties and associations which make home : 
attractive and sweet. All that was left to him now was his own soul, his ov 
mind, and his will to make the best of them by his own exertions. C 
leaving his brothers’ house he went to HaridvSra, on the bank of the Gafig 
one of the most beautiful spots in Northern India. This is one of t] 
most sacred places and a favourite resort of Ssdhns, Samnyasins ai 
Paijditas. Virajananda came to HaridvSra never to return home. In a ft 
years he learnt all that the best and the most learned in Haridvara cou 
teach him. He was an apt pupil and was gifted with a wonderful memoi 
to whose power his blindness had added considerably. The reputatii 
and esteem which he gained by his scholarship and character were so hi 
as to induce a Samnyasin of high ability and profound austerity to adn 
him into the highest order of his class, in spite of his blindness. Later 
life Virajananda migrated to Mathura, another holy place famous as t 
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birth place of Lord Kr$ija, one of the greatest and wisest of Aryan 
heroes who have been accorded the honours of Divinity. It was here that 
DaySnanda met him. 

Virajananda was a great Yogin. He took pride in ancient Vedic 
teaching. He scorned image-worship. He could not tolerate superstitions 
and intellectual darkness prevailing in the Hindu society. His soul was full 
of purity and greatness of the past. By ceaseless labour and constant 
concentration of mind, he had acquired a mastery of Sanskrit language 
and literature and of all the intellectual treasure therein. Three ruling 
chiefs of Rajasthan, at different times, became his pupils. One of them 
continued his studies for full three years, but when one day he absented 
himself without information, the Svsmi left him without notice and returned 
to Mathura. 

This was the man with whom DaySnanda completed his education 
and who charged him with the duty of inaugurating a mission to purge 
Hinduism of all the evils that had found admittance into it. 

DaySnanda had been studying for over thirty years already and 
what he now required was only a finishing touch at the hand of a master 
soul. For two years and a half he served the blind monk, showed him 
the highest respect and love, and learnt all that Virajananda had to teach. 

Devotion to teacher 

Virajananda was a man of hot temper and sometimes treated his 
pupil very harshly. Once he actually indicted corporal punishment on 
Svsmi Dayananda ; yet the latter was quite submissive and calm. The 
Guru one day found a small heap of dirt in the corner of a room which 
had been cleaned by the pupil DaySnanda. The anger of the teacher knew 
no bound. Mercilessly he beat DaySnanda with a stick in his hand. The 
pupil accepted this punishment with reverence and at the end implored 
his teacher to pardon him and said, “My body is very hard, while your 
hands are soft and delicate. I request you, for the trouble I had given to 
your tender hands, to forgive me.” Saying this the pupil bowed his head 
and shed tears at the feet of his Guru. 

The anger and the wrath of the teacher could not dampen the spirit 
of the Seeker of truth. He duly finished the course prescribed for him. 
Then Virajananda told him that he had nothing more for him, and that he 
must now enter the world as an independent teacher. 
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Guru dakjipa 

The day of leave-taking has been a memorable occasion for both the 
pupil as well as the teaeher in India from times immemorial. Education 
was entirely free in ancient India. Both princes and the poor sat together 
in earning knowledge. Krspa and Sudama, Dropa and Drupada, and 
Karija and Arjuna, studied in the same Gurukula without distinction. 
It was on the parting day that the pupils had to offer, according to their 
means, something to the benevolent teacher. This practice is called Guru 
Dak?ipa. 

It was on that day that Dapdi Virajananda demanded the customary 
fee called Dak§iija (i.e. reward). Virajananda fully knew that DaySnanda 
had nothing of worldly value to offer him, nor did he himself care for any 
such gift. What he asked of his pupil was a pledge to devote his life to 
the dissemination of truth, to the waging of incessant warfare against the 
falsehoods of the prevailing Hinduism and to establish the right method 
of education, as was in vogue in pre-Buddhistic times. 

This pledge Dayananda gave willingly, and with a solemn joy. And 
never was any human pledge kept more loyally and faithfully. 

Fight for truth 

"As heaven and earth are not afraid and never sustain loss or harm, 
even so O My Vital Force, fear not thou." (1) 

“As day and night are not afraid, nor even sustain loss or harm, 
even so O My Vital Force, fear not thou.” (2) 

"As the Sun and the Moon are fearless, nor even sustain- loss or 
harm, even so O My Vital Force, fear not thou.” (3) 

“As Priestly and princely powers fear none, nor face any loss or 
harm, even so O My Vital Force, fear not thou.” (4) 

"As the Past and the Future neither fear, nor ever suffer, even so 
O My Vital Force, fear not thou.” (6) (AV. 11.15.1-6)* 
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Beginning of the Public life 

The first few years of Dayananda’s public life were more or less 
years of preparation for the stupendous struggle to which he had pledged 
himself. In these years he visited some of the most important towns in 
India but most of his time was spent on the banks of the Gafiga and its 
vicinity. Wherever he went, he preached and taught. Everywhere his 
outspoken views, his bold utterances, his novel exposition of the Aryan 
culture and religion and his profound learning attracted hundreds and 
thousands of his countrymen to his discourses. He was unrivalled in the 
Vedic interpretation and scientific exposition of the scriptural truth. Many 
came to cross swords with him but stayed to admire and follow. He issued 
challenges, far and wide, and held numerous discussions with high and low, 
students and scholars, and Sadhns and Papditas. He spoke in Sanskrit, since 
Sanskrit was the language of the learned, and also because the language of 
upper India not being his mother tongue, he felt a certain amount of 
diffidence in using the latter for purpose of discourse and discussion. Wher¬ 
ever he went he made a commotion in Indian society. The Hindu theolo¬ 
gians, with their myriad followers, whose deepest and most vital interests 
were so adversely touched by his teachings, were up in arms. They not only 
abused and threatened him, but even more than once conspired to kill 
him. During the first five years no fewer than four or five attempts were 
made on his life. Yet there was a charm about his life, his ways and his 
manners, which secured for him friends and protectors. He never stooped 
to prosecute his persecutors. 

Not came to imprison people 

The great Svami was at Anupshahar. A Brahmapa presented him 
with a betel-leaf. The Svami could not disappoint a poor Brahmapa and 
accepted the same. He chewed the betel-leaf and after a little while the 
Svami discovered the mischief as the betel contained poison. The Brahmapa 
in order to know the result kept sitting there. Dayananda did not speak 
a word and quietly hastened to the Ganga and performed Neoli Kriyl I— 
a device of Yogis to wash the intestines. The poison was soon washed 
out by this action. But a crime, like murder, will out. Sayyad Mahmood, 
the Tehsildar of the town, who was his admirer, arrested the BrShmapa 
and sent him to the lock-up. Being satisfied at the action taken against 
the offender, the kind Tehsildar came to the Svami and told him what he 
had done. But the Sv5ml appeared to be distressed and asked the 
Tehsildar to set the man free. He said, "I have come to liberate humanity 
from bondage and not to imprison them.” The officer was astonished at 
this reply and Set the offending Brahmapa free. 
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Popularity and personality 

In orthodox circles he became famous in a very short time. High 
and low, rich and poor, from the princes of the highest states down to the 
coolie, all classes flocked to him, drank in his discourses and gazed at him 
with mingled awe, respect and admiration. In many places, the public 
discussions were presided over by the British officers of the highest rank 
in the districts, this being considered the most effective way of preserving 
order and preventing rioting and violence. For the first time since the 
dayB of fWkara, there had arisen a teacher of the highest order, a man 
worthy of the mantle of a prophet, a man who at least gave promise of 
being an Acarya and who shone among other teachers as a sun among the 
moon and stars. 

It was indeed true that he was very learned but few could 
venture to face him in controversy ; yet what surprised and at the same 
time attracted audience to him were his boldness, his courage, his defiance 
of conventions of theological controversy and his attacks on popular 
beliefs and practices. Never before had they seen and heard such a man. 
In a part of the country, hundreds of miles distant from his native province, 
the language of which he could not use with freedom and effect, to whose 
people he was a stranger, with no friends to fall back upon or to protect 
him in need, he went straight to his work and attacked some of the most 
cherished beliefs of the population with a scathing vehemence that 
itself, apart from the force of his arguments, struck terror in his 
opponents. He had dropped in their midst as a bolt from heaven, and 
threatened havoc to the beliefs they had held so unquestioningly. The 
worst, or perhaps the best, of it was that he spoke with so much authority 
and directness, with so much erudition and confidence, with so much 
cogency of reasoning and force of logic, that the very first onslaught 
brought the opponent to his knees. The expounders of popular religions 
and the repositories of Hindu faith were struck with the suddenness and 
rapidity of lightning. The attack was so sudden and so furious that 
fortress after fortress fell without the assailant being made to feel any the 
worse for his exploits. He swept the country, with something of the 
effect of a mighty sheet of water descending the hills and carrying every 
thing before it. 

Importance of Kasi 

The orthodox leaders appealed to Ka$I, the Rome of Hinduism. 
That was their last resort and hope and they had no doubt that there the 
invader would meet foes worthy of his steel and wPuld be routed. 





476 


BGVED5DI-BHASYA-BHUMIKA 


Dayananda, too, well knew that unless he subdued Ka&i and won a 
decisive battle there, all his victories so far achieved would be useless. 

Kisi Sastrirtha 

So, before the sixth year of his public career was over, he reached 
Kasi, and, in his humble way, under the shade of a tree, started preaching 
and expressing his views on religion, philosophy and grammar. Soon 
after this a public discussion was announced. It was attended by thousands 
of people. On one side were 300 of the leading Hindu Papditas and 
Samnyasins, on the other Dayananda alone, with but a few admirers. The 
meeting was presided over by no less a personage than the Maharaja of 
Benares. At the close of the discussion both sides claimed victory ; but 
what really happened may be gathered from the following account which 
was published in a Christian Missionary Journal, obviously written by a 
European Christian Missionary :— 

An acconnt by Christian Missionary 

“A Hindu Reformer”* 

“The fame of the reformer who lately put the whole city of Benares 
in commotion seems to have gone abroad. Some account, therefore, of 
him and his views, and the public disputation held with him, from one 
who was present at the disputation, and met and conversed with the 
reformer several times before and after that event, will perhaps not be 
uninteresting to the readers of the Intellegencer. 

The name of the reformer is Dayananda Saraswati Swami. He is a 
native of some village in Guzrat; the name of the place he will not 
disclose to any one, from a fear that his father who declares him to be mad, 
will come and take him forcibly away, as he already occo did on a previous 
occasion. He is a fine looking man, large but well proportioned ; his face 
especially expressive of much intelligence. His outward appearance is 
that of a Sanyasi or religious beggar : almost entirely naked and besmeared 
with the sacred Bhasma (ashes of cow-dung). He speaks Sanskrit fluently, 
though not in very polished style, and in a few instances not quite correctly.^ 
He is a good reasoner and pretty fair in controversy, at least so far that 
he generally allows his opponent to state his case without interruption : 


® The spelling of this writer is preserved. 

^ For example, he denied that the verbal root R* 'to believe* may 
form the I pers. plu. pre. besides the forms and 

I* 
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but extremely authoritative in all his positions . . ; . He devoted 
himself entirely to the study of the Vedas from his eleventh year 
and thus he is more practically conversant with them than most if not 
all the great Pandits of Benaras who generally knew them only at second 
band or even less. At any rate, and this is the most remarkable feature 
distinguishing h'm from other Pandits, he is an independent student of the 
Vedas and free from the trammels of traditional interpretation. The 
standard commentary of the famous Sanacharya* is held of little account 
by him. It can be no wonder, therefore, that his Vedic studies, conducted 
in that spirit, led him to the conviction that almost the whole of the 
(comparatively) modern Hinduism is in entire and irreconcilable contra¬ 
diction with the Vedas and the Hinduism of the Vedic times, about 2,000 
years ago. Being of an active character, he determined not to keep his 
conviction to himself, but to impart it to his countrymen, and try to effect 
an entire reform in Hindu society. Briefly his object is to replace 
Hindu society exactly into the same state as it was about 2000 years ago . . 
... At least this is the fond dream of the reformer. But history never 
travels back in this manner .... Hence this reform must fail but 
he may prepare the way for another reform. He may possibly 
convince the Hindus that their modern Hinduism is altogether in opposition 
to the Vedas—a fact of which most of them are profoundly ignorant, and 
the few who know or suspect it find it convenient to shut their eyes to it. 
.... They cannot go back to the Vedic state, that is dead and 
gone, and will never revive. Something more or less new must follow. 
We will hope it may be Christianity, but whatever it may be, any thing 
seems better than the present intellectually and morally monstrous 
idolatry and caste . . . 


"The date of his arrival in Benaras I do not know. It must have 
been in the beginning of October. I was then absent. I first saw him 
after my return in November. I went to see him in company with the 
Prince of Bhurtpore and one or two Pandits. The excitement then was 
at its height. The whole of the Brahmanic and educated population of 
Benaras seemed to flock to him. In the Verandah of a small house at the 
end of a large garden near the monkey tank, he was holding daily levees 
from early in the morning till late in the evening, for a continuous 
stream of peaple who came, eager to see and listen to dispute with the 
novel reformer. It does not appear, however, that the heads of the 


$3 SSyaijScSrya. 
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orthodox party or the Pandits of the greatest repute ever visited him, 
unless they did it secretly. The intensity of the excitement at last induced 
the Raja of Benaras, in concert with his court Pandits and other men of 
influence, to take some notice of the reformer and to arrange a public 
disputation between him and the orthodox party, in order to 
allay the excitement by a defeat of the reformer. .... but I 
fear there was a determination from the beginning that they would 
win the day by any means, whether foul or fair. The disputation took 
place on the 17th November in the place where the reformer had taken up 
bis abode. It lasted from about 3 to 7 o’clock p.m. The Raja himself 
was present and president. Even the great Vedantist, the head it seems 
of the orthodox party, Vishuddhananda Gaur Swami, who is said never 
to have left his dwellings before—of course an exaggeration—condescended 
to emerge for once from his place of meditation on the bank of the 
Ganges to assist with his learning the failing wits of the defenders of 
orthodoxy and to give additional authority to the anticipated defeat of 
the reformer—a clear proof that the reformer was thought to be a formid¬ 
able enemy. All the most reputed Pandits were there and a large concourse 
of other people, learned and unlearned, but all of the respectable class. 
A detachment of policemen also were present who guarded the entrance 
to the garden against a dense crowd outside which in vain strove to get 
admittance ; but they were also intended, I suspect, to protect the lonely 
reformer in case any act of violence should be attempted against him by 
enraged adversaries. But nothing of this kind occurred ; all went off 
quietly, except that, at the last, when the assembly broke up, the orthodox 
party loudly jeered the poor reformer in token of their ill gotten victory. 
But whether gotten ill or well, their victory had certainly the result they 
desired. The change was very remarkable in the state of things before 
and after the disputation. As quickly as the excitement had arisen before, 
so quickly it subsided afterwards. Whereas, before multitudes flocked to 
see him, those who came afterwards might be counted easily. The reformer 
himself was practically excommunicated and any one who would visit him 
after his refutation was threatened with the same measure. Immediately 
after the disputation, a written defence was sent by the reformer to his 
opponents but I believe no notice was taken of it. Then an account of his 
doctrines was prepared by the reformer and printed about a month after¬ 
wards. At the same time also a public challenge to his opponents to 
answer his pamphlets was issued by him but again no notice was taken of 
it by the orthodox party. The reformer still remained till towards the end 
of January. Then he left Benaras to visit the Mela at Allahabad, and to 
try to influence the multitude assembled there. . . . 
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“The reformer is not unacquainted with Christianity. He has read 
the Gospel, though I do not think very carefully. I had some conversation 
with him about it. But at present his mind is too much occupied with his 
own plans of reformation to give any serious thought to the investigation of 
the claim of another religion.” A. F. R. H-* 

Controversy in the Press 

For a long time, a heated controversy was kept up in the Press, 
both Indian and Anglo-Indian, about the disputation. The matter was 
so important and of such great interest from the public point of view 
that even the pioneer, the leading semi-official Anglo-Indian paper of 
Allahabad, opened its columns to correspondence on the subject. The 
event was discussed throughout India and aroused enormous interest. 

Views of the Hindu Patriot 

It would be a matter of great interest for readers if we cite here a 
few lines from “The Hindu Patriot” (a contemporary journal) dated the 
17th January, 1870 : — 

“The stronghold of Hindu idolatry and bigotry, which according 
to Hindu mythology stands on the trident of Siva, and is, therefore, not 
liable to the influence of earthquakes, has lately been shaken to its founda¬ 
tions by the appearance of a sage from Gujrat. The name of this great 
personage is Dayanand Saraswati. He has come with the avowed object of 
giving a death-blow to the Hindu system of worship. He considers the 
Vedas to be the only books worthy of regard, and styles the Purapas as 
cunningly devised fables, the inventions of some shrewd Brahmans in a 
later period for subservience of their selfish motives. The Vedas, says he, 
entirely ignore idol-worship and he challenges the Pandits and great men 
ofBenarasto meet him in argument. Some time ago, the Maharaja of 
Ram Nagar held a meeting in which he invited the great Pandits and elite 
of Benaras. A curious and protracted logomachy took place between 
Dayananda Saraswati and the Pandits but the latter, notwithstanding 
their boasted learning and deep insight into the Shastras, met with a signal 
discomfiture. Finding it impossible to overcome the great man by a 
regular discussion, the Pandits resorted to the adoption of a sinister course 
to subserve their purpose. They made over to the sage an extract from 


From the Christian Intelligencer ; Calcutta, March 1870, p. 79. 
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the Puranas that savoured of the idolatry, saying that it is a text from the 
Vedas. The latter wa* pondering over it, when the host of the Pandits, 
headed by the Maharaja (of Benaras) himself, clapped their hands, signi¬ 
fying the defeat of the great Pandit in the religious warfare. Though 
mortified geatly at the unmanly conduct and bad treatment of the Maharaja, 
Dayananda Swami has not lost courage. He is still waging the religious 
contest with more earnestness than ever. Though alone, he stands undaunted 
in the midst of a host of opponents. He held the shield of Truth to protect 
him, and his banner of Victory waved in the air. The Pandit has lately 
published a pamphlet, entitled "The Satya Dharma Vichara” containing 
particulars of the religious contest above alluded to and has issued a 
circular calling on the Pandits of Benaras to show the part of the 
Vedas which sanction idol-worship. No one has ventured to make 
his appearance.” 

Mission of Dayananda 

From this date may be counted the effective beginning of Dayananda’s 
mission for a reformed Aryan Church, free from cant, from superstition and 
from popular error, and worthy of intelligence, genius, and culture of that 
historic people. 

In Calcutta 

From Benares Dayananda continued to march eastward and 
reached Calcutta, the then capital of India. The Brahmo Samaj accorded 
him a hearty welcome and some of its leading members conferred 
with him with a view to winning his co-operation for their movements but 
the Svami could not give up his faith in the infallibility of the Vedas and 
the doctrine of the transmigration of souls, the two cardinal principles 
which distinguish the Arya Samaj from the Brahmo Samaj. His visit 
to Calcutta, however, brought him into direct contact and intimate touch 
with the leaders of the English-educated community. Here he learned 
their points of view and benefited thereby. For instance. Babu Keshab 
Chandra Sen, the reputed leader of the Brahmo Samaj, suggested to him 
the supreme necessity of carrying on bis propaganda in the language of the 
people—a practical suggestion that was readily and gratefully accepted 
by the Svami. It was put into operation at once. This single step made 
a mighty change in favour of his mission since it brought him into direct 
contact with the bulk of his countrymen—both educated and unedu¬ 
cated—who did not know Sanskrit and could not understand him except 
through translation and interpreters. In Calcutta, he made the acquain¬ 
tance of Maharshi Debendranath Tagore. 
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Babu Keshab Chandra Sen’s first meeting with the great SvSml will 
not be devoid of interest to the reader. 

The Babu came and did not disclose his identity. There was 
a free talk between the two great reformers, when all of a sudden, the Babu 
let fly the query :— 

“By the way, have you ever met B. Keshab Chandra ?” 

“Yes, and talked to him also.” 

“But he was out all these days.” 

“I have seen him nevertheless.” 

“How ?” 

“I find him talking in your person.” 

“How have you been able to recognise me ?” 

“Your noble appearance discloses your identity.” 

The Babu finally remarked :— 

“How sad that a Vedic scholar like yourself should not know 
English, otherwise, I should have been very lucky in having you 
for a companion during my contemplated visit to England.” 

The SvamI at once retorted :— 

“It is no less sad that a learned reformer like the Babuji 
should try to revive a culture of which he knew so little 
and should talk to his people in a language of which they knew 
so little.” 

The above-mentioned interchange of words between the two great 
ones has a meaning of its own. 

In Bombay 

After spending another two years in the dissemination of his 
doctrines, Dayananda proceeded to Bombay, where eventually his mission 
was to take an organised shape. 

Founding of the Arya Samaja 

The idea of forming a society which should promote the Vedic 
religion took shape in Bombay. It was named as Arya Samaja. 

The first Arya Samaja was established in Bombay on April 30th, 1873, 
Here for the first time the rules and principles of the Arya Samaja were 
formulated. 
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Here again, as also at Poona, DaySnanda came in close contact with 
the educated mind of the Hindu community, i. e. who took their education 
according to the system put into practice by British rulers. 

At Lahore 

But the next step in the evolution of the Arya Sama ja was not taken 
till two years later, in Lahore, the then capital of the (undivided) Punjab, a 
province in Northern India during British rule. Here the Samaja took its 
final shape which it maintains at this day also. The principles were 
finally revised and the constitution re-framed and finalised. All the Arya 
Samajas in India, or elsewhere, adhere to thesetprinciples. 

The Principles of the Arya Samaja 

The following are the ten principles which were finally settled in 
Lahore :— 

1. God is the primary cause of'all true knowledge and of every 
thing known by its means. 

2. God is absolute Truth (Sat), absolute Intelligence (Cit.), and is 
all Bliss (Ananda). He is Incorporeal, Almighty, Just, Merciful, 
Unborn, Infinite, Unchangeable, Beginningless, Incomparable, 
the Support of all, All-pervading, Omniscient, Inward Controller 
of all, Undecaying, Imperishable, Immortal, Fearless, Eternal, 
Holy and the Creator of the Universe. To HIM ALONE 
worship is due. 

3. The Vedas are the books of true knowledge. It is the paramount 
duty of every Arya to read or hear them read; to teach and 
read them to others; 

4. One should always be ready to accept truth and to reject the 
untruth. 

5. All actions must conform to Dharma, i.«- should be performed 
after a thorough discrimination between the Tight and the wrong. 

6. The primary object of the Arya Samaja is to do good to the 
whole world, i.e. to promote physical, spiritual and social good 
of every sentient being. 

7. All ought to be treated with love, justice and with due regard to 
their merits. 

8. Ignorance (Avidya) must be dispelled and knowledge (Vidys) 

diffused. 
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9. No one should be contented with his own good alone, but every 
one should regard his or her prosperity in the common good 
of all. 

10. Personal good should be subordinated to the good of the society. 
But in strictly personal, affairs every one may act 1 with freedom. 

Death 

Thu remaining part of his life—from 1877 to October 1883—was spent 
by the Svaml in preaching, teaching and writing books, including the 
Veda Bha$ya, as well as in establishing and organising Arya Samajas 
throughout India. The only part of the country which the great Svamf could 
not reach was Madras. 

Influence of bis work done before his death 

These six years in the life of Dayananda were full of ceaseless, 
multiple activities. He moved from one part of the country to the other 
without taking a few days’ rest anywhere. In the Punjab, Uttar Pradesh, 
Rajasthan and Gujrat he met with the greatest success. In these provinces 
a network of Arya Samajas had been established before his death. 

Some of the noblest and highest in the land accepted his faith and 
became his disciples and pupils, for instance, the Maharana of Udaipur, 
the most ancient and the most respected of the Hindu princes, whose 
family has wielded the royal sceptre in an unbroken line of succession for 
over a thousand years. Never had this proud family bowed the knees to 
the mighty Muslim rulers. Even the great Akbar was unable to win their 
allegiance, although his son (himself born by a Hindu mother) eventually 
succeeded in making a temporary alliance with the head of the state. 

Maharana. Sajjan Singh studied Hindu law and Hindu jurisprudence 
with this great SvSml and the company of the latter had for a time very 
chastening influence on the otherwise dissolute prince. What marvellous 
change did the company of the great reformer bring about in the life of 
the Maharana, can be inferred from the following remarks of Pandeya 
Mohan Lai Vishan Lai :— 

“The Maharaja through the Upadesh of Svami ji was a comp¬ 
letely regenerated man. When Dayananda was about to 
leave his State, His Highness presented him with an address 
written in his own hand saying, "Your stay here for eight 
months- haa been a matter of great joy and source of inspiration 
for me. I can never pay the debt I owe to you for the 
Instruction I have been receiving at your hands. I would 
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request you to stay here longer but I cannot arrogate to myself 
the privilege of monopolising you—a great teacher intended 
to do good to humanity. I, however, hope that you will come 
again and make me happy.” 

A similar address containing the same request at the end was also 
presented to him by the Raja of Shahpura. 

During his stay at Shahpura, the Svami received invitation from his 
devoted disciple, the Raja of Masuda. Dayananda accepted the invitation 
but postponed his visit for the present as he had a mind to visit Jodhpur 
first. When Raja Nahir Shah of Shahpura was apprised of Svaml’s 
intention to visit the state of Jodhpur, he tried to dissuade the Svami from 
the intended visit in the following words :— 

“The Rajas of States feel pleasure in the enjoyment of the 
worldly desires. They love to surround themselves with all 
sorts of means f or sensual enjoyments including the woman 
and wine. They do not tolerate any reform in this matter. 
Please take care to be a little mild and tactful in your 
denunciations of evils in the State you are going to.” 

A fearless reply 

The dauntless Dayananda replied calmly :— 

“I do not attempt to hew down the more thorny trees with a 
nail-cutter, I use the effective weapon.” 

t 

The prince again requested the beloved Svami :— 

“It is unsafe for you to go to Jodhpur on sacred mission. The 
people there are mean, uncultured and rude. You will preach 
at the cost of your precious life. They may not like what 
you have to say.” 

The Svami smilingly but firmly said, ‘‘They might as well use my 
fingers for candles and yet not deter me from the performance of my duty.” 

At Jodhpur 

Not only the prince of Shahpura but the admirers at Ajmer also 
dissuaded him but Dayananda being a fearless Samnyssi resolved to visit 
the dreaded State—all the stranger—and on the 29th of May 1883 he was 
at Jodhpur. Rao Raja Jawan Singh received him on behalf of the Maharaja 
Jaswant Singh, who on account of throat trouble could not be present 
in person at the reception of the Syami. The Svami was accommodated 
in the bungalow* of Faisulla Khan, 
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J aswant Singh in his audience 

The Veda-Prachara work was started in right earnest. The series 
of lectures were delivered daily before the enormously huge gatherings. The 
audience went on increasing by leaps and bounds. The whole city echoed 
with his sweet sayings. It attracted the Head of the State and he paid a 
visit to have a ‘Darshana’ of the charming Svami. Out of reverence, which 
Maharaja Jaswant Singh had in his mind for the great sage, he hesitated to 
occupy the chair which was offered to him. The Svami writes in a letter 
dated the 30th June that His Highness frequently paid visits and the 
members of royal family did attend his sermons. 

A Rebnke 

But it is alleged that Maharaja Jaswant Singh was a debauch. He 
was under the influence of an infamous concubine, named Nanhi Jan, 
who was also called “Nanhi Bhagtin". She swayed supreme in the 
administration, and corruption was the order of the day. Under the 
holy influence of the sage, the Maharaja showed signs of changing and the 
Svami became the revered visitor of the palace. 

One day it so happened that the Svami entered the palace at 
an unexpected hour (as the great sage wanted to benefit the king more 
closely) when Nanhi Jan was with the Raja. Having come to know the 
arrival of the Svami at this juncture, the king was at his wits’ end. 
He rashly ordered the removal of the woman. In hot haste the palanquin 
could not be kept balanced by the carriers; the prince himself gave his 
hand to keep it steady. The holy sage witnessed this. The SvsmT fear¬ 
lessly rebuked the king, “A lion in the company of a bitch, Such asso¬ 
ciations would result in the birth of dogs. To what lowest depth have the 
Vedic traditions been degraded.’’ 

The Svami retraced his steps. 

The Maharaja was remorseful. 

To the misfortune of both, but to the greater misfortune of the 
country, the SvSmi took strong exception to the Maharaja’s living with a 
concubine—a Muslim woman. 

Revenge 

Nanhi Jan could not stand this rebuke and especially the reverence 
from the prince for the sage, which she found in store. Could she brook to 
lose her vantage ground, her high prestige and position ? The Maharaja’s 
reform meant a ruin for her. She contrived to have a subtle poison mixed 
in his food, thereby causing fatal illness, 
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It was the 20th September. The great sage as usual took* milk from 
Dhaul Mishra—his cook—who was also called Jagannatha and went to 
bed. At midnightthe experienced acute pain in his stomach. Vomiting 
had done him no good. He at once detected the foul play. The morning 
saw him still worse. The poison was so- subtle that it could not be 
washed away by his Nioli Karma. In the morning he sent for his cook— 
Jagannatha. 

Merciful to the murderer 

As Jagannatha was sent for unexpectedly, he came witlta throbbing 
heart. The Svami asked him :— 

“Did you tamper with my evening meal ?” 

“No Sir, I know nothing about it.’* 

“Don’t deny what is apparent, O man ; speak the truth. You are in 

danger now” said the Svami calmly and sternly. 

“I am so sorry. Kindly pardon me. I wast.fao.1 enough to ppisjon^your 

milk.’’ 

With these words, Jagannatha fell prostrate at the feet of the kind 

sage. 

The merciful Dayananda had many affections for Dhaul Mishra, the 
cook, who served him so lovingly. He had taught him (the cook) Sandhys 
(daily prayers) and the method of praijayama. Jagannatha, too, was very 
devoted to him. But the allurement of a few thousand silver coins turned 
him into a treacherous beast and he played with the life of his benevolent 
master. The great sage even at this point of life and death had all mercy 
for this deluded dreadful creature. He affectionately and smilingly said ;— 

“My life, I don’t mind, O Jagannatha. My mission is still 
unfinished. Little do you- know what harm you have done 
to the motherland. But I have nothing to blame you. It 
was His will.” 

The Sv9ml got up and offered some money to the lamenting 
Jagannatha saying 

“Jagannatha, you love money. Here it is. Make use of it. 
Flee before thy mischief sees the light of day. Fly to Nepal, 
otherwise you wilLhave to face danger. Lose not a moment. 
Let nobody know what you have, done.” 

Jagannatha was no more there in the morning. 
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The Maharaja, of course, had no hand in this criminal conspiracy 
and was genuinely stricken with grief when informed of the Sv&mi’s malady. 
He did every thing to provide the best medical aid for him. But there was 
no relief. 

Some scholars have sufficient reasons to believe that the Muslim 
Doctor All Mardan Khan who was a third rate hospital assistant and 
under whose care and treatment the Svami was left by the State had some 
hand in the conspiracy secretly—the fact which remained unknown to 
the State and the Svami. He amdinistered upon his patient poisonous 
medicines in extraordinarily heavy doses, i.e. four times excessive. 
Svami Dayananda himself and another doctor, Suraj Mai, who treated him 
earlier and remained with the Svami in Jodhpur, suspected some foul play 
in the treatment of Dr. Ali Mardan Khan. 

Outside the state 

The malady of the sage remained a sealed book for the people 
outside the Jodhpur State till the 12th October. On this day a disciple 
of the sage who was also a member of the Ajmer Arya Samaja read a 
news item in the Rajput Gazette. It moved the Arya Samaja world and 
L. Jeth Mai ran to Jodhpur. Here be sent telegraphic messages to all 
Arya Samajas. 

The sad hours 

How gloomy it was to find the precious life of the great sage being 
put under the treatment of a third class physician whose genuine sincerity 
was an object of doubt and suspicion. . 

At Ajmer 

The great Svami was removed in a precarious condition to Mount 
Abu. The doctors and physicians did their best but of no avail. Then he 
was shifted to Ajmer, But to the dismay of the doctors, there was no relief 
and the Svami was at his death-bed now. 

The shades of evening were closing fast. The Svami got himself 
shaved and desired Svami Atmananda and Gopala Giri to be called for. 

“What is your wish ?” 

“Only that you should recover.” 

“No. What is left of this mortal frame now ?” 

Then the Svami asked all the present to stand behind him. Guru 
Datta, the well-known agnostic, was amongst them. The Svami was in 
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meditation. A strange light—the glow of vicinity to God—shone on his 
face- Then he opened his eyes and repeated three times the Gayatrt 
Mantra and again closed his eyes. Suddenly the Svami opened his eyes 
again and said, “Lord ! Thy will be done.” 

It was the dark night of Divali—when the people throughout the 
country were busy in kindling the lights for illumination of their houses. 
A divine light at that time left this mortal home to embrace the 
Supreme Lord. 

The last conversion 

This sad event took place on the 30th October, 1883. Those who 
were present by the side of his death»bed were unanimous in testifying to the 
fact that he was perfectly calm at the time of his death, the exact time of 
which he had foretold several hours before. Guru Datta, the agnostic, 
was no longer an agnostic now. He was henceforth a believer in the Guru. 
And he lived and died in preaching Vedic mission according to his 
Guru's concept. 

Eulogy 

We may conclude our appreciation of his peerless scholarship and 
his unimaginable dynamic knowledge of Vedic Lore, endowed with mystic 
insight, in the following Sanskrit verse :— 

“ wr raar re tm: tit i 
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